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Andrews University 
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Title: THE SINAITIC COVENANT AND LAW IN THE THEOLOGY OF 
DISPENSATIONALISM
Name of researcher: Keumyoung Ahn
Name and degree of adviser: Hans K. LaRondelle, Th.D.
Date completed: March 1989
The purpose of this dissertation was to explore the 
dispensational position concerning the Sinaitic covenant 
and law and to evaluate it. The design of the study 
includes three major sections: the historical (chaps. 2-3), 
the descriptive (chap. 4), and the critical (chaps. 5-6).
Chapter 2 presents the meaning of Dispensational- 
ism and briefly outlines its origin and its modern develop­
ment in North America. Chapter 3 reviews the covenant 
theologians' hermeneutics in respect to the Sinaitic cove­
nant and their conflicts with Dispensationalists, with the 
analysis of the main differences between the old and new 
positions of dispensational theology on the Sinaitic 
covenant and law. Most covenant theologians consider the
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Sinaitic covenant as the continuum of the previous 
covenants and reject the dispensational idea of the 
covenant of works.
Chapter 4 presents the contemporary dispensational 
concept of the fundamental features of the Sinaitic cove­
nant and law. According to it, the Sinaitic covenant is 
conditional, temporal, and legal, and because of an indi­
visible unit, the Mosaic law, including the Decalogue, has 
been abolished at the cross and has become irrelevant to 
the church. The phrase "the law of Christ" means the law 
of love rather than a concrete corpus of Christian norms.
Chapters 5 and <5 evaluate the dispensational view 
of the Sinaitic covenant and law. The basic problem does 
not arise from the covenant itself but from Israel which 
regarded it as a juridical relationship without faith and 
love. Unconditionality— the expression of God's love— and 
conditionality— the response of participants— are the two 
aspects of the same covenant. The promises and grace 
always precede the requirements of the participants, which 
is a way of preserving the love-relationship with God who 
saved His people. It is foreign for the biblical writers 
to separate pure law from the Decalogue, to see the Sermon 
on the Mount primarily applicable to the millennial king­
dom, or to assume an antithetical relationship between law 
and grace.
Chapter 7 presents a synthesis of the results of 
this descriptive, critical investigation.
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CHAPTER I
INTRODUCTION
One of the distinctive phenomena in the contempo­
rary evangelical world is the pervasive influence of dis­
pensationalism. It is greatly popularized through the 
Scofield Reference Bible and the prominent works of Dis­
pensational ists. The doctrine of the Sinaitic covenant and 
the law represents a basic feature of dispensational faith 
in understanding the Scripture.
Statement of the Problem
For Dispensationalists the Mosaic covenant is of a 
radically different character from the other biblical cove­
nants. This is based upon the basic thesis of Dispensa­
tionalism: God has different purposes for "Israel” and the 
"church." The terms "Israel" and "church," for Dispensa­
tionalists, stand always for two different covenant peoples 
of God: an earthly, national-theocratic people for Israel
and the body of Christ for the church. Ryrie clearly 
confirms this fact by saying that "the doctrine of the 
church is the touchstone of Dispensationalism"1 and that 
"the time of her existence is distinctive to this present
1Charles Caldwell Ryrie, Dispensationalism Today 
(Chicago: Moody Press, 1965), 132.
1
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dispensation, which makes the church distinct from Israel 
and not a new Israel."1 Dispensationalists insist that to 
deny that the two dispensations are concerned with differ­
ent purposes of God is to cease to understand the exact 
meaning of Scripture. English states: "It is a mistake to 
confuse the N. T. church with Israel."2 This dichotomy of 
Israel and the church forms the sine qua non of Dispensa­
tionalism and the central doctrine in Dispensationalism.
Dispensationalists regard the church age as a 
parenthesis in the divine program with Israel. As Walvoord 
states: "There is good evidence that the [church] age
itself is a parenthesis in the divine program of God as it 
was revealed in the Old Testament."3 Israel is scheduled 
to play a decisive role again after the parenthesis of the 
church.
1Ibid., 4. See also idem, Basis of the Premillen-
nial Faith (Neptune, NJ: Lozeaux Brothers, 1972), 126;
idem, A Survey of Bible Doctrine (Chicago: Moody Press,
1972), 158; Lewis S. Chafer, "Dispensationalism," BSac 93
(1936): 448; idem, Maior Bible Themes: 52 Vital Doctrines
of the Scriptures Simplified and Explained, rev. John F. 
Walvoord (Grand Rapids: Zondervan Publishing House, 1974), 
278; Merrill F. Unger, "Church," Unger's Bible Dictionarv. 
3d ed. (Chicago: Moody Press, 1960), 205; John F. Walvoord,
The Millennial Kingdom (Findlay, OH: Dunham Publishing Co.;
1959; reprint, Grand Rapids: Zondervan Publishing House,
1981), 223-230; idem, The Rapture Question, rev. & enl. ed. 
(Grand Rapids: Zondervan Publishing House, 1979), 19-34.
2E. Schuyler English, A Companion to the New
Scofield Reference Bible (New York: Oxford University
Press, 1972), 86.
3Walvoord, The Rapture Question. 24, 25; cf. Ryrie, 
Basis of the Premillenial Faith. 127-130; Walvoord, Mil­
lennial Kingdom. 227-230.
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Dispensationalists distinguish among different
divine ways of dealing with His people. They call each of
these ways a dispensation, and for that reason are called
Dispensationalists. Among these dispensations, three are
especially important. Chafer explains:
Although seven dispensations are frequently distin­
guished in Scripture, three are more important than 
others, namely, the dispensation of law, governing 
Israel in the Old Testament from the time of Moses; the 
dispensation of grace, the present age; and the future 
dispensation of the millennial kingdom.1
1 Chafer, Maior Bible Themes. 128. Chafer has set 
forth twenty-four contrasts between Israel and the church 
through which he and other Dispensationalists see the two 
groups as two separate entities with whom God is dealing in 
a special program. Pentecost outlines Chafer's theory as 
follows:
"(1) The extent of Biblical revelation: Israel—
nearly four-fifths of the Bible; Church— about one-fifth.
(2) The Divine purpose: Israel— the earthly promises in the 
covenant; Church— the heavenly promises in the Gospel. (3) 
The seed of Abraham: Israel— the physical seed, of whom
some become a spiritual seed; Church— a spiritual seed. (4) 
Birth: Israel— physical birth that produces relationship;
Church— spiritual birth that brings relationship. (5) Head­
ship: Israel— Abraham; Church— Christ. (6) Covenants:
Israel— Abrahamic and all the following covenants; Church—
indirectly related to the Abrahamic and new covenants. (7) 
Nationality: Israel— one nation; Church— from all nations.
(8) Divine dealing: Israel— national and individual;
Church— individual only. (9) Dispensations: Israel— seen in 
all ages from Abraham; Church— seen only in this present 
age. (10) Ministry: Israel— no missionary activity and no
gospel to preach; Church— a commission to fulfill. (11) The 
death of Christ: Israel— guilty nationally, to be saved by 
it; Church— perfectly saved by it now. (12) The Father: 
Israel— by a peculiar relationship God was Father to the 
nation; Church— we are related individually to God as 
Father. (13) Christ: Israel— Messiah, Immanuel, king;
Church— Saviour, Lord, Bridegroom, Head. (14) The Holy 
Spirit: lsrael--came upon some temporarily; Church—
indwells all. (15) Governing principle: Israel— Mosaic law 
system; Church— grace system. (16) Divine enablement: 
Israel— none; Church— the indwelling Holy Spirit. (17) Two 
farewell discourses: Israel— Olivet discourse; Church—
Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.
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The Doctrinal Statement of Dallas Theological Semi­
nary, 1 called "a landmark in the history of Dispensation- 
alism,"2 follows the same concept of history and warns, 
"These are not to be intermingled or confused."3
The Dispensationalists' teaching on the Sinaitic 
covenant and the law is closely connected with their strict 
hermeneutical division between Israel and the church. 
Dispensationalism assigns only to Israel the purpose and 
function of the Sinaitic covenant, and claims that the
Upper Room discourse. (18) The promise of Christ's return: 
Israel— in power and glory for judgment; Church— to receive 
us to Himself. (19) Position: Israel— a servant; Church—
members of family. (20) Christ's earthly reign: Israel—
subjects; Church— co-reigners. (21) Priesthood: Israel—
had a priesthood; Church— is a priesthood. (22) Marriage: 
Israel— unfaithful wife; Church— bride. (23) Judgments: 
Israel— must face judgment; Church— delivered from all 
judgments. (24) Position in eternity: Israel— spirits of
just men made perfect in the new earth; Church— church of 
the firstborn in the new heavens." Dwight J. Pentecost, 
Things to Come: A Study of Biblical Eschatoloav (Findlay, 
OH: Dunham Publishing Co., 1958; reprint, Grand Rapids:
Zondervan Publishing Co., 1972), 201, 202. Cf. Lewis
Sperry Chafer, Systematic Theology, vol. 4 (Dallas, TX: 
Dallas Seminary Press, 1948), 47-53; E. Schuyler English,
Re-Thinking the Rapture (Neptune, NJ: Loizeaux Brothers,
1970), 34-37; Charles Lee Feinberg, Premillennialism or
Amillennialism ? The Premillennial and Amillennial Systems 
of Biblical Interpretation Analyzed and Compared (Wheaton, 
IL: Van Kampen Press, 1954), 148, 149.
■̂See especially Dallas Theological Seminary, Doc­
trinal Statement (Dallas, TX: Dallas Theological Seminary, 
1952), Article V.
2Daniel P. Fuller, Gospel and Law: Contrast or
Continuum? The Hermeneutics of Dispensationalism and Cove­
nant Theology (Grand Rapids: Wm. B. Eerdmans Publishing
Co., 1982), 36.
3Dallas Theological Seminary, Doctrinal Statement. 
Article V.
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Christian is not under the provisional covenant of Moses. 
Thus it makes a sharp distinction between the Mosaic 
covenant which is conditional and the Abrahamic or the new 
covenant which is unconditional. Rejecting any direct 
relationship of the conditional Sinaitic covenant of the 
law to this present church age of the so-called uncondi­
tional grace, they go on to conclude the Christian is "not 
under the conditional Mosaic covenant of works, the law, 
but under the unconditional New Covenant of grace."1
Therefore, the law of God given to Israel alone 
through Moses which was a "covenant of works" was a tem­
porary arrangement and effective until Christ should come.2 
Alva J. McClain, one of the editors of The New Scofield 
Reference Bible, considers the Mosaic covenant as set forth 
in the Pentateuch as describing a legal matter.3 He con­
cludes that "the Israelite is under this Mosaic written law 
until he finds forgiveness in the new covenant under grace 
in Christ."4 Accordingly, the dispensation of law ended at 
Calvary.5 Since it was given only to Israel, the Decalogue
1NSRB. ed. C. I. Scofield (New York: Oxford Univer­
sity Press, 1967), 95, n. 2.
2See Chafer, Systematic Theology. 7: 225; idem,
Manor Bible Themes. 91.
3Alva J. McClain, Law and Gospel (Chicago: Moody
Press, 1967), 32.
4Ibid., 34; cf. NSRB. 94. n. 1.
5McClain, Law and Grace. 35; cf. Ryrie, Dispensa­
tionalism Today. 54.
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has no direct purpose and function for the New Testament 
church.1 In this sense Dispensationalism becomes anti- 
nomian.2
This idea leads to the belief that the divine 
blessings were earned by legal obedience and that salvation 
was by works during the Mosaic era and not by grace,3 thus 
suggesting two different roads to salvation.4 In reply to 
the violent criticism of Calvinist theologians, Dispensa- 
tionalists try now to show the existence of grace under the 
Mosaic law,5 insisting on a difference of degree in the 
contents of the revelation of grace between the Mosaic age 
and this present age. In essence, the revelation of grace
•̂NSRB. 96, n. 1; Roy L. Aldrich, Holding Fast to
Grace (Findlay, OH: Dunham Publishing Co., n.d.), 52-59;
M. R. DeHaan, Law or Grace (Grand Rapids: Zondervan Pub­
lishing House, 1965), 48-49, 95; J. Dwight Pentecost, "The
Purpose of Law," BSac 128 (1971): 229; Robert P. Lightner, 
"Theonomy and Dispensationalism," BSac 143 (1986): 35;
idem, "A Dispensational Response to Theonomy," BSac 143 
(1986): 235-236; McClain, Law and Gospel. 31; John R.
Samprey states, "It was to Israel that the Decalogue was 
primarily addressed, and not to all mankind" in his article 
"The Ten Commandments" inserted in ISBE. (1939), 5:2944.
2The term antinomianism is a comparatively modern 
designation of several types of ethical thought in which 
hostility to the Mosaic law including the Decalogue is 
present.
3SRB. ed. C. I. Scofield (New York: Oxford Univer­
sity Press, 1917), 1115.
40swald Allis, "Modern Dispensationalism and the 
Doctrine cf the Unity of Scripture," EvO 8 (January 1936): 
29-35; idem, "Modern Dispensationalism and the Law of God," 
EvO 8 (July 1936): 272-284.
5Ryrie, Dispensationalism Today. 116; NSRB. vii, 3.
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is still antithetical to the revelation of law.1
Dispensationalists do not believe that the law of 
the Ten Commandments constitutes the great moral, absolute 
moral idea for all men in all ages.2 Yet they cannot deny 
that the New Testament contains a number of texts which 
maintain the validity of God's law in the context of Chris­
tian conduct. In order to answer this problem and to 
escape antinomianism, Dispensationalists work out a dichot­
omy between the law as code and the so-called pure law in 
terms of the will of the Holy Spirit, of Christ, or of 
love. Ryrie, for instance, differentiates between a code 
and the commandments contained therein.3 This is an out­
working of Chafer's idea that the term "my commandments" 
(John 14: 15, etc.) is understood as the teachings of grace 
for the Christian who is not under law.4 So "the believ­
er," says Aldrich, "is not under the Ten Commandments," 
but "under the eternal moral law of God."5 Rejecting
1Ryrie, Dispensationalism Today. 12 6.
2Robert P. Lightner, "Nondispensational Responses 
to Theonomy," BSac 143 (April-June 1986): 236, 237; Charles 
C. Ryrie, "The End of the Law," BSac 124 (1967): 246.
3Regarding this division between "a code and the 
commandments contained therein," Ryrie says that he has 
never seen it proposed by anyone else. See his Basic 
Theology (Wheaton, IL: Victor Books, 1986), 305; cf.
Lightner, "A Dispensational Response to Theonomy," 240; 
Aldrich, Holding Fast to Grace. 63, 64.
4Chafer, Systematic Theology. 7:226.
5Aldrich, Holding Fast to Grace. 76, 91.
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antinomianism, 1 Dispensationalists substitute for the 
Decalogue liberty with love as the standard of Christian 
life.
The attitude of Dispensationalists toward the law 
also affects their attitude toward the Sermon on the Mount. 
Their interpretation of the law is so closely connected 
with the concepts of Israel and kingdom that they adopt a 
peculiar position in interpreting the Sermon on the Mount. 
They consider it as a code of ethics, that is, as the true 
interpretation of the Mosaic law, but valid primarily for a 
future millennial kingdom, so that it has no primary appli­
cation to current Christian life.2
As the Mosaic law was a means by which Israel
might be a "peculiar treasure" and a "kingdom of priests,"
so the Sermon on the Mount displays the characteristics of
those who are living in the kingdom. Thus
in this sermon our Lord reaffirms the Mosaic law of the 
O.T. theocratic kingdom as the governing code in His 
coming kingdom on earth ([Matt] 5 : 17) and declares
that the attitude of men toward this law will determine 
their place in the Kingdom ([Matt] 5: 19).3
The dichotomy of Israel and the Church is closely 
linked with an opposition between law and grace. The
1Ryrie, Basic Theology. 230.
2NSRB, 997, n. 4; Charles Caldwell Ryrie, Biblical 
Theology of the New Testament (Chicago: Moody Press, 1959), 
78-81; Arno C. Gaebelein, The Gospel of Matthew: An Exposi­
tion (N.p.: Our Hope Press, 1910; reprint, Neptune, NJ:
Loizeaux Brothers, 1961), 110.
3NSRB, 997, n. 3 (Matt 5:3).
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Mosaic law is perceived as a covenant of works. This 
contrast between law and grace is the basic, editorial 
position of the New Scofield Reference Bible (1967). It 
states:
Although not all Bible students agree in every detail 
of the dispensational system presented in the Reference 
Bible, it is generally recognized that the distinction 
between law and grace is basic to the understanding of 
the Scriptures.1
Lest that dichotomy be misunderstood, Dispensation­
alists try to correct the impression that grace ended when 
the law was given at Sinai.2 "The Bible," according to 
Ryrie, "reveals the sharp antithesis and at the same time 
asserts these displays of grace during the Law dispensa­
tion."3 The Dispensationalist perspective appears clearly 
in what he writes:
What does determine the distinguishability of [these] 
two dispensations is simply the different bases on 
which He[God] dealt with them[Israel]. Promise and law 
are sharply distinguished by Paul in Galatians 3 even 
though he maintains that law did not annul the promise. 
And the Mosaic law is kept so distinct from the promise 
to Abraham that it is difficult not to recognize a dif­
ferent dispensation. This is the essence of the defini­
tion, and if anything is kept distinct in that chapter, 
the law is. Therefore, the separate dispensation of 
promise or of the Patriarchs is justified.4’
1NSRB, vii.
2Ryrie, Dispensationalism Today. 117; see also Arno 
C. Gaebelein, ed., The Annotated Bible (Wheaton, IL: Van 
Kampen Press, 1913), 1:152; Chafer, Systematic Theology.
4:162.
3Ryrie, Dispensationalism Today. 121.
4Ibid., 61.
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Thus Dispensationalists provides another chapter in 
the long debate on the relationship between law and 
gospel.1 Dispensational theology agrees with the antith­
esis between law and grace and, then, goes beyond this by 
rejecting the Decalogue as the moral law for the church.
Purpose of the Study 
The purpose of this study is twofold. First, this 
study tries to determine clearly what Dispensationalists 
teach about the covenant and how they relate to their
1Much has been written about the law-gospel rela­
tion from a Lutheran perspective. In his 1535 "Lectures 
on Galatians" (Luther's Work, vol. 27, ed. Jaroslav Pelikan 
and Walter A. Hansen, trans. Jaroslav Pelikan [Saint Louis: 
Concordia Publishing House, 1964], Luther uses this rela­
tion as the touchstone by which to identify true and false 
doctrine in Christianity. Lutheran theology since the 
sixteenth century has continued the so-called proper 
distinction, the inseparable distinction or the dialectic 
relation between law and gospel. The Formula of Concord
declared this in articles V and VI. C. F. W. Walther
carefully deals with this Lutheran position in his The 
Proper Distinction between Law and Gospel, ed. W. H. T. Dau 
(St. Louis, MO: Concordia Publishing House, 1929). On the 
contrary, Calvin thinks that the antithesis does not mean 
disparagement of the function of the law. So law and 
gospel together represent the totality of grace, and the 
relation between the two is one of quantitative supplemen­
tation. There is no basic or teleologically insoluble 
tension. John Calvin, Institutes of the Christian Religion, 
ed. John T. McNeill (Philadelphia: Westminster Press,
1960), 2.2.7. The difference between these two traditions
on the law and the gospel has led to a number of contro­
versies since the nineteenth century. J. C. K. von Hofmann 
opened the gate of the modern law-gospel debate, for he 
replaced law with Heilsgeschichte and rejected the old idea 
of a lex aeterna. Law was only a part of the historical 
dispensation when Israel existed as a nation. See Gerhard 
0. Forde, The Law-Gospel Debate: An Interpretation of Its 
Historical Development (Minneapolis, MN: Augsburg Publish­
ing House, 1969), 30.
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biblical hermeneutics. The main intention of the present 
investigation is to explore the Dispensationalists' 
position regarding the Sinaitic covenant and law and to 
evaluate it. It also seeks to pay attention to the follow­
ing areas: It investigates the dispensational claim of a
distinction between the relationship of the Sinaitic cove­
nant and the other covenants. Can it be demonstrated that 
the covenant that God made with Israel at Sinai was an 
unfolding of the covenant He made with Abraham? Further­
more, did the Sinaitic covenant share the essential part of 
the so-called promissory covenants? Accordingly, this 
study gives careful consideration to our objection that the 
concept of the two covenants, based on the sharp compart­
mentalizing of Israel and the church, destroys the organic 
unity of Scripture and of God's plan of salvation.1
1The traditional view of the Sinaitic covenant held 
by most pioneers of the Seventh-day Adventists maintains 
the theory of two covenants— the old and the new covenants 
— that it was in the mind of God to make a different cove­
nant with Israel from the one He made with Abraham. In the 
old covenant God made a temporary, educationally oriented 
covenant with Israel, purely based on the legal demands of 
law imposed upon them, because of the depraved spiritual 
condition of Israel. Regarding this position, see Thorolf 
Gunn Paulson, "The Two Covenants" (M.A. thesis, Seventh-day 
Adventist Theological Seminary, 1952), 36; F. D. Nichol,
Answers to Objections (Washington, DC: Review and Herald
Publishing Assn., 1952), 19-20; M. L. Andreason, The Book
of Hebrews (Washington, DC: Review and Herald Publishing
Assn., 1948), 280-281, 304-305. But Edward Heppenstall
rejected the traditional interpretation of the Sinaitic 
covenant at the 1952 Bible Conference in Washington, D.C. 
He regards the old and the new covenant as essentially 
identical and vindicates God's direct redemptive purpose in 
the giving of the Sinaitic covenant. See his article "The 
Covenant and the Law," Our Firm Foundation (Washington, DC:
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Second, it investigates whether the dispensational 
understanding of the law of Moses as having no direct 
relationship to the New Testament church is faithful to the 
spirit of the New Testament. Was the Decalogue intended 
for the benefit of Israel or God's people through the ages? 
Did Yahweh give the law to the church just as much as to 
Israel with the full intent that His people obey it and 
live by it? Also, it attempts to analyze the dispensa­
tional understanding of the character of the law itself. 
This accompanies an inquiry of the covenantal nature of the 
law, the dichotomy of pure love and law as a code, the 
understanding of the Sermon on the Mount as a teaching 
reserved primarily for the millennial kingdom, and the 
antithesis between the law and grace.
The justification for this study can be seen in the 
fact that among a number of investigations which have been 
produced during the past several decades, none of the 
dissertations dealt with the topic of the present study.1
Review and Herald Publishing Assn., 1953), 1:437-492.
1Since George E. Mendenhall's two articles appeared 
in 1954, namely, "Ancient Oriental Law and Biblical Law," 
and "Covenant Forms in Israelite Tradition," BA 17 (1954): 
26-46, 50-76, much literature on covenant and law has been
published. For the significant literature on covenant, see 
both Lothar Perlitt, Bundestheologie im Alten Testament. 
Wissenschaftliche Monographien zum Alten und Neuen Testa­
ment, 36 (Neukirchen Vluyn: Neukirchener Verlag, 1969),
285-295 and Dennis J. McCarthy, Old Testament Covenant: A
Survey of Current Opinions (Richmond: John Knox Press,
1972), 90-108. Some dissertations on covenant and law have 
been written at Dallas Theological Seminary. For instance, 
Charles Fred Lincoln, "The Covenants" (Th.D. dissertation,
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Organization and Methodology 
To achieve our goal the following methodology has 
been employed. This study, which mainly uses the descrip­
tive method, is organized in the follow manner. In order
Dallas Theological Seminary, 1942); Hoyt Chester Woodring, 
Jr., "Grace under the Mosaic Covenant" (Th.D. dissertation, 
Dallas Theological Seminary, 1956); Alden Arthur Gannett, 
"Law in the New Testament" (Th.D. dissertation, Dallas 
Theological Seminary, 1956); Paul David Nevin, "Some Major 
Problems in Dispensational Interpretation" (Ph.D. disser­
tation, Dallas Theological Seminary, 1965); Charles E. 
Piepgrass, "A Study of New Testament References to Old 
Testament Covenants" (Th.D. dissertation, Dallas Theologi­
cal Seminary, 1968); Robert J. Hilgenberg, "The Law of 
Moses: Its Character and Function in the Old Testament"
(Th.D. dissertation, Dallas Theological Seminary, 1972); 
Paul Dewitt Lowery, "Covenant Implications for Old 
Testament Exposition: An Overview of Some Pertinent Themes" 
(Th.D. dissertation, Dallas Theological Seminary, 1979). 
Daniel Payton Fuller wrote a dissertation, "The Hermeneu­
tics of Dispensationalism" (Th.D. dissertation, Northern 
Baptist Theological Seminary, 1957), and a book, Law and 
Gospel: Contrast or Continuum? The Hermeneutics of Dis-
censationalism and Covenant Theology (Grand Rapids: Wm. B. 
Eerdmans Publishing Co., 1982), which analyze dispensa­
tional hermeneutics and the relation between law and 
gospel. In the dissertation, he concludes that there is 
only one people of God generated by faith. Since salvation 
is always by grace through faith, dispensational antitheti­
cal relationship between the unconditional Abrahamic cove­
nant and the conditional Mosaic covenant is contradictory. 
The hypothetical distinction of law and grace, therefore, 
does not give any basis for the distinction between Israel 
and the church. In the other work, Fuller enters into a 
critical and constructive dialogue with Reformed federalism 
and the dispensational reading of Scripture. He points out 
the common inability of both the dispensational and the 
federal perspective in portraying the unity of the biblical 
message because of their "dualism between law and grace." 
Fuller uses the Pauline passages to interpret the law as 
demanding a response of faith. As the reader can see, I am 
deeply indebted to Fuller for the work he has done. 
Recently Wayne G. Strickland criticizes the guiding prin­
ciple in Fuller's theological system as unconvincing in his 
dissertation, "A Critical Analysis of Daniel Fuller's 
Gospel and Law Concept" (Th.D. dissertation, Dallas Theo­
logical Seminary, 1986).
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to analyze dispensational theology on the Mosaic covenant 
and law systematically, I establish briefly in chapter 2 
the growth of Dispensationalism. Since a series of debates 
on the law between the dispensational and the nondispensa- 
tional theologians influenced the establishment of the new 
position, chapter 3 deals with the recent covenant theolo­
gians ' hermeneutics regarding the law and the Mosaic 
covenant, a series of controversies between them and Dis­
pensationalists, and the main differences between the old 
and the new positions of dispensational theology concerning 
the Mosaic covenant. In seeking the distinctive differ­
ences of the old and the new positions on the Sinaitic 
covenant, the analysis is limited mainly to all pertinent 
data from the writings of the normative Dispensational­
ists,1 The Scofield Reference Bible, and The New Scofield 
Reference Bible, whose notes have been generally recog­
nized by other scholars as being representative of Dispen­
sationalism. Thus chapter 3 will provide the basis for 
chapter 4.
Chapter 4 provides an analysis of the distinctive 
features of the contemporary dispensational interpretation 
of the covenant and law given through Moses. The consis­
tency of the use cf the Dispensationalists1 hermeneutical
1For this study, Lewis S. Chafer, Cyrus I. 
Scofield, Arno Gaebelein, Charles C. Ryrie, John F. 
Walvoord, E. Schuyler English, Edward Pentecost, and others 
are chosen as representatives of the so-called normative 
Dispensationalism.
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principles is considered. I also deal with the different 
aspects of the Sinaitic covenant— its meaning, its purpose, 
and its relationship to the other covenants. In chapter 4, 
I also investigate what function and character Dispensa­
tionalists give to the law of Moses in the New Testament. 
For this task, recent Dispensationalist writings are 
carefully considered to try to establish the new position 
on this topic.
Chapters 5 and 6 utilize the data of chapter 4 and 
provide a critical evaluation of the dispensational inter­
pretation of the covenant and law given through Moses. For 
this evaluation, some ideas of covenant theologians are 
also examined as a context for this evaluation. However, 
decisive importance is attached to the biblical, theologi­
cal perspective in evaluating the dispensational tradition.
Chapter 7 gives a summary and the conclusions of 
this study.
Delimitations of the Study 
Because of the breadth of this theme, the follow­
ing limitations are set for this research. I do not deal 
with every aspect of the Sinaitic covenant and law. I 
assume that the Mosaic law was written by Moses and, 
therefore, the issue of the Mosaic authorship of the 
Pentateuch, the unity of the five books, and the completion
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of the law before the Israel's entrance into Canaan are not 
discussed.
Furthermore, I believe that in this dissertation 
there is no need to consider the civil law, the health 
laws, and the typology of the ceremonial system such as the 
sacrifices, the priesthood, the tabernacle, and the festal 
seasons. Obviously, in the Pauline material attention is 
given only to the texts that are fundamental to the dispen­
sational theology. Therefore, the procedure is to select 
only those aspects in the NT which are connected with the 
explicit existence of the law in the new covenant.
Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.
CHAPTER II
THE GROWTH OF DISPENSATIONALISM
Definition of Dispensationalism 
Modern Dispensationalism traces its origin to the 
Plymouth Brethren movement which reacted to the lethargic 
condition of the church of England and Ireland and sought 
to restore in the early nineteenth century the simple 
teaching of the Apostolic Church.1 Because of its concern
1Arnold D. Enlert questions the use of the term 
'modern,1 for it may not convey the historicity or ancient 
Dispensationalism. He compiles an extensive survey of its 
bibliographical data and attempts to trace the presence of 
dispensational systems daring back not only to apostolic 
times but also to Jewish and pre-Jewish thought. Thus the 
historical roots of the "genuineness and authenticity of 
the doctrine of Dispensationalism" through the light from 
the past are finally found from the concepts of the six 
creative days and the seventh day of rest, of Genesis, for 
he considers this creation week as prophetically symbolic 
of periods of development— the sex-and septa-millenary con­
cept. From this point of view each day of the creation 
week represents a thousand years in the successive develop­
ment of history and then time is arranged into seven thou­
sand years of seven periods. The seventh period, after the 
analogy of six thousand years, was designated as an era of 
rest or a millennium. For the confirmation of this theory 
he uses such writings of the apostolic and subapostolic 
eras as the Epistle of Barnabas (33:1), Justin Martyr's 
Dialogue with Trvpho. Irenaeus' Against Heresies (Book 5, 
chapter 28, section 3), etc. See a series of Arnold D. 
Ehlert's articles, "A Bibliography of Dispensationalism," 
BSac 101 (1944): 95-101, 199-209. See also this kind of
argument in Ryrie, Dispensationalism Today. 65-78; idem, 
The Basis of the Premillennial Faith. 17-33.
17
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with the eschatological goal of history, Dispensationalism 
is often defined as a system of theological interpretation 
set in a framework of a particular type of premillen- 
narianism.1
To know the meaning of Dispensationalism, it is 
necessary to grasp the term "dispensation." The English 
word "dispensation" is an anglicized form of the Latin 
dispensatio which the Vulgate uses to translate the Greek 
word oikonomia.2 Darby seems to reject the idea that 
oikonomia is derived from a combination of oikos, "house," 
and noaos, "rule, management, etc." Rather, he prefers a 
combination of oikoo and nemo, as do also Liddell and 
Scott,3 for "nemo," according to Darby, "means to distri­
bute, divide, feed, etc.; and thus in a house there was a 
steward, and an economy— a man who arranged, distributed,
^'Dispensationalism," Corpus Dictionary of Western 
Churches, ed. T. C. O'Brien (Washington, DC: Corpus Publi­
cations, 1970), 266. See also Clarence B. Bass, Back­
grounds to Dispensationalism: Its Historical Genesis and
Ecclesiastical Implications (Grand Rapids: Wm. B. Eerdmans 
Publishing Co., 1960), 7.
2W. W. Skeat, An Etymological Dictionary of the 
English Language (Oxford: Clarendon Press, 1946), 174. The 
masculine noun form oikonomos occurs ten times (Luke 12:42; 
16:1, 3, 8; Rom 16:23; 1 Cor 4:1, 2; Gal 4:2; Titus 1:7;
and 1 Pet 4:10). The feminine noun form oikonomia appears 
nine times in the New Testament (Luke 16:2, 3, 4; 1 Cor
9:17; Eph 1:10; 3:2, 9; Col 1:25; 1 Tim 1:4), where it is
usually translated either "stewardship" or "administration" 
in the NASB.
3Henry George Liddell and Robert Scott, An Inter­
mediate Greek-English Lexicon, new ed. , rev. Henry Stuart 
Jones (Oxford: Clarendon Press, 1966), 528.
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provided for the family; and all the order which resulted 
from this was the economy, the administration, of the 
house."1 Thus for Darby dispensation means "an order of 
things established by God."2 in fact, the central idea of 
oikonomia in the scripture is that of a stewardship, admin­
istration,- oversight or management of other's property.3
From this etymological connotation of the word dis­
pensation, the NSRB defines a dispensation as "a period of 
time during which man is tested in respect to his obedience 
to some specific revelation of the will of God."4 Ryrie 
also construes its theological meaning as "a divinely 
established stewardship of particular revelation of God's 
mind and will which brings added responsibility to the
whole race of men or that portion of the race to whom the 
revelation is particulary given by God."5 A dispensation, 
according to Ryrie's concise definition, is "a distinguish­
able economy in the outworking of God's purpose."6 Thus it
1John Nelson Darby, Collected Writings of J. N.
Darby. 34 vols., ed. William Kelly; vol. 1: Ecclesiastical
No. 1 (Sunbury, PA: Believers Bookshelf, 1971), 289.
2Ibid.
3W. F. Arndt and F. W. Gingrich, A Greek-Enalish
Lexicon of the New Testament (Chicago: University of
Chicago Press, 1957), 562; J. H. Moulton and George
Milligan, The Vocabulary of the Greek Testament (Grand 
Rapids: Wm. B. Eerdmans Publishing Co., 1949), 442-443.
4NSRB. 3, n. 3 (Gen 1:28).
5Ryrie, Dispensationalism Today. 32.
6Ibid., 29.
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is an economy from God's viewpoint; a responsibility from 
man's; a stage in relation to progressive revelation.1 So 
Dispensationalists see the world as a household run by God. 
In this extended household God is dispensing or administer­
ing its affairs according to His own will and in various 
stages of progressive revelation in the process of time.2 
Conseguently, there is much variety in the divine economy 
in the Bible.
The dispensation scheme contains three distinct 
elements: the divinely revealed will, man's responsibility 
and accountability of obedience to the divine revelation, 
and a time-measurement. In this way the NSRB concisely 
summarizes these elements of dispensation:
(1) a deposit of divine revelation concerning 
God's will, embodying what God requires of man as to 
his conduct; (2) man's stewardship of this divine 
revelation, in which he is responsible to obey it; and 
(3) a time-period, often called an "age," during which 
this divine revelation is dominant in the testing of 
man's obedience to God.3
Since God has dealt with man over different time- 
periods in a progressive order, these different time- 
periods are called dispensations.4 Each time-period marked
xIbid., 32.
2Ibid., 31.
3NSRB. 3, n. 3 (Gen 1:28).
4The final stage of history, for Dispensational­
ists, will be developed in a special framework of a par­
ticular type of premillennialism, following a very strict 
literalism in biblical interpretation of Israel and the 
church. The seven-year period in Dan 9:24-27 will occur
Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.
21
off its dispensation "by a new divine appointment and re­
sponsibilities with which it begins and by divine judgment 
with which it ends."1 Every dispensation, therefore, has a 
character of its own and is so distinct that it cannot be 
commingled with any others.
According to the above-stated meaning of the word 
dispensation. Dispensationalism can be defined as a system 
of biblical interpretation that designates periods of time, 
corresponding to God's different revelations during differ­
ent dispensations of biblical history. Thus the English 
definition that it is "a system of Bible interpretation 
that seeks to discover completely the purpose of God by 
distinguishing things that differ as well as correlating 
things that are alike"2 seems to be a rather generalized 
understanding. It does not expose directly one of the 
distinctive core elements of the word dispensation
immediately prior to Christ's pre-millennial coming. The 
following events are to happen during the last seven years 
of the present dispensation: Christ's invisible return to 
resurrect the righteous and transform the living saints, 
the ascension of the bride, the tribulation of the Jewish 
people, Christ's visible return to the Mount of Olives, the 
destruction of antichrist, conversion of all Jews and their 
return to Jerusalem, the judgment of the nations, the end 
of the sixth and the beginning of the seventh dispensation, 
Christ's rule of justice and universal peace together with 
His "brethren," the Jews, for 1,000 years. See Pentecost, 
Things to Come, chapter 9ff.
^•Chafer, Mai or Bible Themes. 128.
2E . Schuyler English, "E. Schuyler English Looks at 
Dispensationalism," CL, September 1956, 25. Cf. William E. 
Cox, Biblical Studies in Final Things (Philadelphia: Pres­
byterian & Reformed Publishing Co., 1967), 1.
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understood by the dispensational theologians. Tradition­
ally, Dispensationalists divide sacred history into seven 
periods, each of which is characterized by a special 
administration. Each of the dispensations may be regarded 
as a new test of the natural man, and each ends in judg­
ment— marking utter failure.1
The Historical Development of 
Dispensationalism
Although its roots are thought by some Dispensa­
tionalists to trace back to ancient times, most theologians 
credit J. N. Darby, an Anglican lawyer and preacher, with 
the first systematic dispensational theology in the Church 
of England and Ireland in the mid-1820s.2 A series of 
independent small groups of believers, deeply dissatisfied 
with the lethargic condition and formalism of the estab­
lished church, began to meet together in Dublin for weekly 
Bible study and weekly observance of the Lord's Supper. 
They were deeply troubled about the prevalent liberalism in 
the Anglican Church. The preaching of the Second Coming
1Cf. Ryrie, Dispensationalism Today. 36-39.
2Darby himself never claimed to have originated the 
pretribulation rapture theory. Rather, he was the famous 
organizer and promoter of the Plymouth Brethren movement. 
According to MacPherson, modern pretribulation rapture 
theory was originated from a private revelation of Margaret 
MacDonald, a young Scottish lassie, in the early part of 
1830. See Dave MacPherson, The Unbelievable Pre-Trib 
Origin: The Recent Discovery of a Well-Known Theory's
Beginning and Its Incredible Cover-Up (Kansas, MO: Heart of 
America Bible Society, 1973), 101, and The Great Rapture
Hoax (Fletcher, NC: New Puritan Library, 1983), 47-53.
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simply had become an object of ridicule at that time. 
Dispensationalism was, accordingly, developed in a climate 
of pessimism and reaction.1 The main dissatisfied and 
unaffiliated dissenter groups were located at Plymouth, 
Bristol, and Dublin. The most outstanding among these 
groups was the fellowship at Plymouth, from which the 
movement derived its name— Plymouth Brethren— where their 
publishing institute was located. According to the 
practice of the apostles of addressing believers as 
"brethren," they designated the name of their group as 
Brethren. The movement is now also called Darbvism. after 
John Nelson Darby, the most prominent pioneer of the 
Plymouth Brethren. Along with Darby there were other early 
leaders: A. N. Groves; B. W. Newton; S. P. Tregelles, a
famous biblical scholar; George Muller, the famous creator 
of the orphanage in England; W. H. Dorman; E. Cronin; J. G. 
Bellett; etc.2
John Nelson Darby (1800-1882) 
and His Influence
As already indicated. John Nelson Darby was one of
1See Norman Kraus, Dispensationalism in America 
(Richmond, VA: John Knox Press, 1958), 6.
2Henry Allan Ironside, A Historical Sketch of the 
Brethren Movement (Neptune, NJ: Loizeaux Brothers, 1985),
7-38; F. Roy Coad, A History of the Brethren Movement: Its 
Origins. Its Worldwide Development and Its Significance 
for the Present Day (Grand Rapids: Wm. B. Eerdmans Publish­
ing Co., 1968), 15-68; Bass, Backgrounds to Dispensational­
ism. 64-73.
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the leading pioneers of the Plymouth Brethren movement. 
Although he was not the founder of the movement, he became 
the prime mover in systematizing and propagating its teach­
ings. Darby was born in London and graduated from Trinity 
College at the age of eighteen. After his conversion, he 
abandoned the legal profession and became a servant of 
Christ. He was ordained a deacon in the Church of England. 
Soon he was appointed to the curacy of a parish in 
Wicklow.1 He worked vigorously and with remarkable suc­
cess in his ecclesiastical district.2 In time, he began to 
doubt the claims of the formal established church. His 
first question was regarding the domination of the church 
by the state. For him the church was little more than a 
political organization,3 and it was basically corrupt and 
therefore useless. During the time he was passing through 
this inner struggle and doubt, he had an accident, falling 
from a horse, which forced him into a lengthy convales­
cence. At this time he had a religious experience which 
served to reinforce his dissatisfaction with the formal 
church and to found a practical picture of the Apostolic 
Church by reading The Acts of the Apostles. Because of the 
uncertainties of the time, he also became preoccupied with
1W. G. Turner, John Nelson Darby. A Bibliography 
(London: C. A. Hammond, 1926), 28.
20arby, Collected Writings, vol. 20, Ecclesiastical 
No. 4. 288.
3Turner, John Nelson Darbv. 18.
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the apocalyptic perspective of Scripture— the return of 
Jesus and the events surrounding the end-time. After he 
resigned his clerical position in 1827, he joined a 
Brethren movement which had been recently founded by A. N. 
Groves, and became the leader of the stricter Brethren 
which were organized as a separate body, viz., the 
"Darbyites." Darby made many trips abroad to lecture and 
preach in France, Switzerland, Germany, Canada, the U.S.A., 
the West Indies, and New Zealand. His seven lecture tours 
to the United States especially influenced American funda­
mentalism, which was deeply affected by the theology of the 
Brethren movement.1 Darby wrote voluminous controversial, 
doctrinal, and devotional works which show the breadth of 
his knowledge in the area of the Bible and ecclesiastical 
history.
Two prominent traits of Dispensationalism began to 
appear in the areas of ecclesiology and eschatology after 
Darby settled in Plymouth in 1831. As a reaction against 
the spiritual lethargy and formalism of the church, the 
Darbyite movement admitted any professing Christian to its 
informal services and denounced the system of order of
1James M. Efird, End-Times: Rapture. Antichrist. 
Millennium (Nashville: Abingdon Press, 1986), 30-37; Kraus, 
Dispensationalism in America. 45-56; Oswald Thompson Allis, 
Prophecy and the Church: An Examination of the Claim of
Dispensationalists That the Christian Church Is a Mvsterv 
Parenthesis Which Interrupts the Fulfillment to Israel of 
the Kingdom Prophecies of the Old Testament (Philadelphia: 
Presbyterian and Reformed Publishing Co., 1945), 13.
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contemporary churches. Thus the Brethren refused to 
acknowledge any system of clergy and conducted their 
meetings including the Eucharist without the permission of 
the church. The church is the assembly of believers in the 
name of the Lord.1 Thus a great emphasis was made on the 
unity of the church by separation from the apostate. By 
1840 when some 800 people attended this service, Darby 
insisted that the group should be known as Brethren.2
The church as the body of Christ on earth is com­
pletely distinct from Israel. This present church age is 
"the great parenthetic anomaly of the Gentile dispensa­
tion" 3 between the OT kingdom of Israel and the millennial 
kingdom. This doctrine of the parenthetic church along 
with the strict dichotomy between Israel and the church has 
become one of the chief characteristics of modern Dispen­
sationalism. 4 Darby further developed the theory of the
1Darby, "Lectures on the Church of God," Collected 
Writings. vol. 3, Ecclesiastical. 256.
2W. G. Turner, John Nelson Darby (London: C. A.
Hammond, 1951), 47.
3Darby, Collected Writings, vol. 33, Miscellaneous 
No. 2 . 2.
4H[enry] A[llan] Ironside states in his The Mys­
teries of God (New York: Loizeaux Brothers, 1946), 50-51,
that this doctrine is the chief gem in the diadem of the 
truth of Christianity. See also SRI, vi«‘ Ryrie, Dispensa­
tionalism Today. 154-155.
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seven dispensations throughout biblical history.1 His 
anti-ecclesiastical tendency and complete distinction of 
the church from Israel seem to be the premises of his 
strong emphasis on the abolition of the law.2
Another basic dispensational trait came from 
Darby's doctrine of the pretribulation rapture of the 
church. His eschatology is based on a rigid literalism 
along with the dichotomy of the church and Israel.3 When 
the church is raptured from the earth to its heavenly 
existence, Israel and the nations of the world will be 
left. After the tribulation Christ will return with His 
church to establish His terrestrial kingdom.4 This view is 
called the pretribulation of the church. However, some 
leaders such as B. W. Newton and S. P. Tregelles did not
1Darby's scheme of the dispensations consists of 
Paradisiacal state to the Flood, Noah, Abraham, Israel, 
Gentiles, the Spirit, and the Millennium. See Collected 
Writings. vol. 2, 568-573; Ryrie, Dispensationalism Today.
75; Arnold Ehlert, "Bibliography of Dispensationalism," 
BSac 102 (1945): 87.
2His idea of the abolition of the law is well 
expressed in answer to a Romish priest— ". . . the sabbath
. . . means Saturday. As regards the law, the change of
the whole system involved the abolition of the Jewish sab­
bath. The Jewish sabbath was the sign of their covenant; 
but this was broken on their part, and gone, and buried on 
God's part in Christ's grave." See Collected Writings, vol. 
18, Doctrinal No. 5. 74.
3Bass, Backgrounds to Dispensationalism. 128-129.
4For the documentation, see Larry Vance 
Crutchfield, "The Doctrine of Ages and Dispensations as 
Found in the Published Works of John Nelson Darby (1800- 
1882)" (Ph.D. dissertation, Drew University, 1985), 279-
339 .
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follow Darby's eschatological scheme. They were critical 
of the concept of a pretribulation rapture. As a result of 
the controversy, Darby treated his dissenters with 
intolerance.1 A division resulted among English 
Brethrenism.2 Numerous alignments and separations have 
been repeated in the movement. The identification of the 
blessed hope of the church with a particular chronology of 
eschatology became a principle of separation.3 Although 
many schisms consequently marred the subsequent history of 
the Brethren movement in England, the leading Plymouth 
Brethren writers such as William Kelly (1821-1906), C. H. 
Mackintosh (1820-1896) , and William Trotter (1818-1865) 
followed Darby's train and developed the movement in 
England during the second half of the nineteenth century. 
Especially stressed was Darby's basic idea of the two 
peoples of God.
The Spread of the Dispensational Teachings
The vigorous activities and the writings of Dis­
pensationalists became the means of establishing a
■̂Coad, A History of the Brethren Movement. 114-151; 
Duncan McDougall, The Rapture of the Saints (Blackwood, NJ:
0. F. P. M. Publishers, 1970), 43, 51.
2Darby even imposed the threat of excommunication 
against all non-dispensational assemblies which did not 
follow his decision. Regarding the origin and the develop­
ment of dissension and divisions, see Ironside, Historical 
Sketch, chaps. 3-5.
3Bass, Backgrounds to Dispensationalism. 99.
Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.
29
beachhead in North America.1 Begun as a small group, 
Dispensationalism was soon a cross-denominational pheno­
menon. Zens suggests three factors as the reasons for this 
expansion:2
1. The major cause for the spreading of Dispensa­
tionalism into North America was the great eschatological 
concern in the nineteenth century.3 It was not primarily 
the result of a particular chronology in its eschatological 
schemes in connection with the rapture of the church but a 
well-timed advantage to meet the contemporary religious
high tide of the movement of the Second Coming of Jesus. 
The preaching of Christ's Second Coming spread to England, 
Europe, Asia, India, Russia, Africa, South America, and the 
United States. The outstanding men who contributed to this
international Advent Awakening in the eighteenth century
were Edward Irving (1792-1834) ;4 Henry Drummond (1786-
1Thus, there were some reactions to this influence 
by the non-dispensational side. For instance, James Inglis 
vigorously attacked the Plymouth Brethren concept of two 
peoples of God in his article "The Expectation of the 
Church," Wavmarks in the Wilderness. January 1864, 15-16.
2Jon Zens, "Dispensationalism: A Reformed Inguiry
into Its Leading Figures and Features," BRR 2 (Autumn
1973): 47.
3Ernest Sandeen, "Toward a Historical Interpreta­
tion of the Origins of Fundamentalism," CH 36 (March 1967)
: 69. See also Jon Zens, "Dispensationalism in Conflict,"
Res 4 (Spring 1974): 8.
4His work The Coming of the Messiah was much 
discussed at the Albury Park Prophetic Conferences. See 
Edwin LeRoy Froom, The Prophetic Faith of Our Fathers, vol. 
3 (Washington, DC: Review and Herald, 1954), 449-456.
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1860); Joseph Wolff (1795-1862), a Jewish advent herald on
four continents; Manuel De Lacunza (1731-1801), a Jesuit
scholar;1 William E. Blackstone,2 etc. The first prophetic
conference in the old world was held at Albury Park in
England.3 In North America William Miller initiated the
Great Second Advent Awakening from 1831. Likewise, the
dispensational emphasis on the Second Coming of Jesus
Christ contributed to recapturing a hope which had been
lost for many centuries. Ladd points out:
Once more, as in the early church, the return of Christ 
became a living and vital expectation in the lives of 
Christian people and in the pulpit ministry of many a 
preacher. . . . Darbyism in fact restored something
precious which had long been lost.4
2. Another factor for the rapid spreading of Dis­
pensationalism in North America was the rise of anti­
liberalism. The unbiblical antisupernatural philosophies 
such as evolution and deism gained strongholds in Chris­
tianity. Dispensationalism was thus welcomed by the minds
1He wrote The Coming of Messiah in Glory and
Maiestv in Spanish about 1791 under the pen name of Juan
Josafa Ben-Ezra. It soon became popular and circulated in 
Spain and all the way "from Havana to Cape Horn."
2Millions of copies of Blackstone's Jesus Is Coming
(Chicago: Fleming H. Revell Co., 1908), which formulated
dispensational premillennialism, were distributed through 
the agency of the Moody Bible Institute all over the world.
The first edition was published in 1878.
3The first meeting was held in the summer of 1826. 
See Froom, The Prophetic Faith of Our Fathers. 3:335-454.
4George Eldon Ladd, The Blessed Hope (Grand Rapids:
Wm. B. Eerdmans Publishing Co., 1956), 43.
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of those who believed Scripture and feared the influence of 
reason in religion, for it defended the authority of scrip­
ture from the inroads of the prevailing rationalistic 
destructive attitudes. Thus, at the 1914 Prophetic Confer­
ence in Chicago, Dispensationalists regarded premillennial- 
ism as "a bulwark against modern theology"1 such as higher 
critics, evolutionary understanding of the Bible, and 
heretical movements.
3. The third reason for the development of Dispen­
sationalism in America was that there was growth of a 
pessimistic view of the future history of the world. The 
two world wars became the fatal blows to the optimistic 
postmillennialists. It seemed difficult to bring in the 
kingdom of God by human effort. The dream of postmillen- 
nialism that the whole world of the twentieth century was 
now entering into an era of peace and prosperity was broken 
to pieces in the eyes of modern men. Thus prevailing con­
ditions in the world produced a surge of antipostmillennial 
feeling.2 According to postmillennialism, the whole world 
of the twentieth century was now entering into an era of
^•Quoted in Zens' "Dispensationalism: A Reformed
Inquiry into Its Leading Figures and Features," 47, from 
The Coming and Kingdom of Christ— A Stenographic Report of 
the Prophetic Bible Conference Held at The Moody Bible 
Institute of Chicago. Feb. 24-27, 1914 (Chicago: The Bible
Institute Colportage Association, 1914), 3; See also
Kraus, idem., 61.
2Zens, "Dispensationalism in Conflict," Res 4 
(Spring 1974): 8.
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peace and prosperity. Darby's theory of the "any-moment" 
coining of Christ caught on as a response to the optimistic 
postmillennialism.1 The combination of this premillen- 
nialism with the literal interpretation of the Bible paved 
the road for many believers to accept the dispensational 
views.
Besides those three factors, it is noticeable that 
a host of prominent leaders contributed to gain the expan­
sion of the essentials of Darbyism through their preaching, 
teaching, and writing. Especially "from their influence 
has come a host of Bible Institutes and Bible conferences 
which have supported the dispensational interpretation of 
prophecy.1,2
The Bible and Prophetic Conferences
The Bible Conference was the believers' meeting for 
prayer and general Bible study. These meeting became a 
decisive role for the development of Dispensationalism. 
The Prophecy Conference was the meeting concentrated for 
the most part on the discussion of prophetic subjects by
■̂ -Darby, Collected Writings, vol. 32, Miscellaneous 
No. 1. 244.
2George E. Ladd, The Crucial Questions about the 
Kingdom of God (Grand Rapids: Wm. B. Eerdmans Publishing 
Co., 1952), 49. Here Ladd lists their names: William B. 
Riley, William E. Evans, H. A. Ironside, I. M. Haldman, 
James M. Gray, and Donald Grey Barnhouse; R. A. Torrey and 
other Christian leaders supported the dispensational system 
by their testimonies. See Torrey's book The Return of the 
Lord Jesus (n.p., 1913), 109-118.
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means of reading papers and delivering lectures, as an 
outgrowth of the Believers' meeting.
The important impetus of the Bible conference
movement in North America can be traced back to James 
Inglis. In 1868 he gathered some prominent Christian 
leaders together for a time of mutual prayer and Bible 
study to seek God's grace in opposing the perfectionistic 
teaching.1 A similar meeting was held in 1869. After
Inglis' death a private meeting of the small group was held
in Chicago in 1875. J. H. Brookes,2 H. M. Parson, and
Nathaniel West were invited to this meeting. Two annual 
events grew out of its success— the Bible Conference and 
the Prophecy Conference. In the view of the participants 
of this movement, the prophetic word was completely 
understandable3--confidence made possible by their
1C. I. Scofield, Riohtlv Dividing the Word of Truth 
(Findlay, OH: Fundamental Truth Publishers, 1940), 67;
George Needham, "Believers' Meeting for Bible Study," The 
Truth, August 1882, 468.
2He was fascinated with Darby and his teaching. As 
an outstanding Bible scholar of that day, he exerted the 
most far-reaching influence for the future of American Dis­
pensationalism. One of his influential books was Marana- 
tha or The Lord Cometh (St. Louis, MO: Edward Bredell,
Publishers, 1870).
3Henry Lummis says: "And the predictions of Jesus
are easy to be understood, even before their fulfillments." 
See his article, "Christ's Predictions," Prophetic Studies 
of the International Prophetic Conference (1886). ed. 
George C. Needham (Chicago: Fleming H. Revell, 1886), 46.
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application of a rigid method of interpreting the Bible.1
The Bible Conferences and the Prophetic Conferences 
were the centripetal force for the Brethren of the dispen­
sational faith to spread their doctrines over North America 
in the latter nineteenth and the early twentieth 
centuries.2
The First Bible and 
Prophetic Conference
The first general American Bible and Prophetic Con­
ference was held in 1878 in New York City. The president
of the committee was James H. Brookes. Other notable pro­
motors were A. J. Gordon, George C. Needham, and Stephen H.
Tyng.3 The Conference was concerned almost exclusively 
with the promotion of second adventism and the rebuke of 
postmillennial faith. The Conference, "composed of 
brethren from so many different branches of the one
1S. H. Kellogg, "Premillennialism: Its Relations to 
Doctrine and Practice," BSac 45 (1888): 252.
2Regarding the "Believers' Meeting" for the Bible 
study, see Kraus, 71-110.
3The presenters of the essays at this conference 
were Stephen H. Tyng, S. H. Kellogg, A. J. Gordon, C. K. 
Imbrie, H. Lummis, Henry M. Parsons, J. J. Cooper, James H. 
Brookes, Nathaniel West, John T. Duffield, Rufus W. Clark, 
W. P. Mackay, and E. R. Craven. See George C. Needham, 
"Believers' Meeting for the Bible Study," Premillennial 
Essavs of the Prophetic Conference (1878). ed. Nathaniel 
West (Chicago: Fleming H. Revell, 1879), 470; see also
Nathaniel West, "Introduction," Premillennial Essavs of the 
Prophetic Conference (1878). 5-9; "Call for the Confer­
ence," Premillennial Essavs of the Prophetic Faith (1878). 
12-13. Cf. Froom, The Prophetic Faith of Our Fathers. 
4:1180-1185.
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Redeemed Church of our Lord," resolved "that the doctrine 
of our Lord's premillennial advent . . .  is one of the 
mightiest incentives to earnestness in preaching the Gospel 
to every creature, until He comes."1 The Bible and Pro­
phetic Conference had received an enthusiastic welcome for 
the new teaching on prophetic subjects among laity and 
clergy of many denominations. But as Kraus has indicated, 
Dispensationalism was neither a central issue nor an 
integral part of premillennialism at this conference. The 
speakers who used it often did not understand or accept all 
of its implications.2
The Second Bible and 
Prophetic Conference
The second Bible and Prophetic Conference was held 
in Chicago in 1886.3 Needham reports that there were 
ministers from all denominations from all parts of the 
United States and Canada. He summarizes the six purposes 
of the conference, which are the same as those given for
1Ibid., 8-9. Cf. Richard R. Reiter, "A History of 
the Development of the Rapture Positions," in The Rapture: 
Pre-. Mid-, or Post-Tribulational?. ed. Ben Chapman (Grand 
Rapids: Academie Books, 1984), 12-13.
2Kraus, Dispensationalism in America. 88.
3The addresses were published in Prophetic Studies 
of the International Prophetic Conference, ed. George C. 
Needham. This book contains more than thirty-four 
addresses, showing the diversity of topics. Prominent in 
this conference were such men as A. T. Pierson, Henry 
Lummis, W. J. Erdman, A. J. Gordon, W. G. Moorhead, 
Nathaniel West, W. R. Nicholson, John T. Duffield, J. F. 
Kendall, etc. Cf. Froom, The Prophetic Faith. 4:1186-1204.
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the first conference in 1878: (1) To give prominence to
neglected truth, (2) to emphasize the true principles of 
Scripture interpretation, (3) to awaken Christians from 
slumber, (4) to present the most majestic of all motives 
for world-wide evangelism, (5) to call attention to the 
doctrine of last things as a bulwark against the skepticism 
of modern theology, and (6) to provide a chance of a real 
fellowship for thousands of our Lord's dear saints who love 
His appearing and kingdom.1 At this conference W. E. 
Blackstone dealt with the feature of seven dispensations,2 
and A. J. Frost with the Mosaic dispensation.3 "Covenants 
in their relation to the Kingdom" was one of the topics for 
the meeting.4 References to dispensational doctrines are 
more often seen in this conference than in the previous 
one. During this period contemporary Dispensationalism was 
developed and strengthened.
The Niagara Bible Conferences
The so-called Niagara Bible Conferences were 
several series of meetings at Niagara on Lake Ontario
1George C. Needham, ed. , Prophetic Studies of the 
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lasting fifteen years (1883-1897).1 In 1895 the Niagara 
group put forth the famous Five-Points statement of 
doctrine, in which they insisted upon universal Christian 
acceptance of the inerrancy of the Scriptures, the deity of 
Christ, Christ's virgin birth, the substitutionary atone­
ment of Christ, and His physical resurrection and bodily 
return to earth. A number of leaders at the Niagara con­
ferences accepted J. N. Darby's pretribulation rapture 
along with the doctrine of Christ's Second Coming. The 
influential proponents of this dispensational view were 
James H. Brookes, A. T. Pierson, and C. I. Scofield.2 
According to the Dispensationalists' evaluation, no annual 
retreat did more to reinforce old-fashioned Protestantism 
than the Niagara Bible Conference.3
The decline of these conferences was inevitable. 
The death of such conference leaders as A. J. Gordon and J. 
H. Brookes was its immediate cause. The development of 
divergence of opinion on the premillennial outline of end­
^-Among the leading teachers of these conferences 
were James Brookes, A. J. Gordon, W. J. Erdman, Albert 
Erdman, George C. Needham, A. C. Dickson, L. W. Mundhall,
H. M. Parsons, Canon Howitt, E. P. Marvin, Hudson Taylor,
J. M. Stifler, Robert Cameron, W. G. Moorehead, and A. T.
Pierson. See Ladd, Blessed Hope. 44.
2Kraus, Dispensationalism in America. 81-110.
3L. W. Munhall, "The Niagara Bible Conference,"
Moodv Bible Institute Bulletin 22 (1921-22): 1104-1105.
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time events, however, also contributed to its dissolution.1 
For example, it is notable that both W. R. Nicholson at the 
1878 Conference and G. N. H. Peters differed with Darby's 
eternal distinction between the two peoples of God.2 An 
important point of disagreement of opinion among the 
leaders was the pretribulation concept that the secret 
coming of rapture precedes the tribulation.3 Many leaders 
of the prophetic movement either rejected this theological 
scheme from the first or eventually gave up the dispensa­
tional doctrine after holding it for a certain period of 
time. These men were A. J. Gordon, Nathaniel West, W. J. 
Erdman, Robert Cameron, Henry W. Frost,- and W. G. Moorhead. 
In more recent times, such men as Philip Mauro, Rowland 
Bingham, Oswald J. Smith, and Harold J. Ockenga at first 
joined the dispensational theology but rejected it after
1C . I. Scofield himself admitted that this dis­
agreement was the chief reason contributing to the closing 
of the conference. See Arno C. Gaebelein, The History of 
the Scofield Reference Bible (New York: Our Hope Publish­
ing Co., 1943), 40-41.
2See W. R. Nicholson, "The Gathering of Israel," in 
Premillennial Essavs of the Prophetic Conference. ed. 
Nathaniel West (Chicago: F. H. Revell, 1879), 232; G. N. H. 
Peters, "Covenants in Their Relationship to the Kingdom," 
Prophetic Studies in the International Prophetic Confer­
ence. ed. George C. Needham (Chicago: F. H. Revell, 1886), 
160.
3 In the pretributional understanding of future 
events, the rapture will occur before the tribulation. The 
church will be moved from the earth before any part of the 
seventieth week of Daniel 9:27 begins. The rapture and the 
Second Coming of Jesus Christ are separated by that one 
week which prophetically represents the seven years.
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further study of the Bible.1 It is true, however, that 
Dispensationalism has prospered among the conservative- 
minded Protestants in the United States, for American 
fundamentalism has been deeply affected by this theology.2 
It has infiltrated all major evangelical denominations. 
The SRB especially became a great aid in this solidifica­
tion and popularization of the dispensational system.3
The Scofield Reference Bible 
Among the most influential supporters working 
together under the banner of dispensational hermeneutics 
were Cyrus Ingerson Scofield (1843-1921) and Arno C. 
Gaebelein (1861-1945). They formed a nucleus for a new 
conference at Sea Cliff, Long Island, in 1901 after the 
Niagara Conferences were discontinued.4 They planned a
1Ladd succinctly summarizes their theological dif­
ferences in his Blessed Hope. 45-60.
2Harvie M. Conn indicates that the teaching of 
seven dispensations also flourished in the land of the 
"younger churches." See his Contemporary World Theology: A 
Layman's Guidebook ([Philadelphia]: Presbyterian and
Reformed Publishing Co., 1973), 107. He also states that
some dispensational works were translated into Korean in 
the early twentieth century. During the Japanese occupa­
tion (1910-1945) some Christians went to the Shinto 
shrines, arguing that they were not under the law, but 
under grace, and therefore they did not need to observe the 
second commandment. This was a rationalization of Shinto 
worship under the pretext of dispensational antinominian- 
ism. For further information, see Harvie M. Conn, "Korean 
Presbyterian Church," WTJ 29 (November 1966): 51.
3Cf. Allis, Prophecy and the Church. 9-15.
4Ladd, Blessed Hope, 4 4.
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prophecy conference at Chicago in 1914 and at New York in 
1918, by which time Dispensationalism became identified 
with premillennialism for the next fifty years.1 It was 
during the conference at Sea Cliff that Scofield mentioned 
the plan of producing a reference Bible with dispensational 
notes.2
Scofield, a lawyer without formal theological 
training,3 was converted to Christianity in 1879 and began 
intensive study of the Bible. At this time he was influ­
enced by James H. Brookes.4 He became a minister of the 
First Congregational Church of Dallas in 1882. Drawing 
heavily upon the writings of J. N. Darby and other Plymouth 
Brethren, he spread the dispensational system in North 
America as a pastor, lecturer, teacher, and writer. At the 
1888 Conference, he clearly stated the basic belief of
^•Kraus, Dispensationalism in America. 104.
2Gaebelein, History of the Scofield Reference 
Bible. 47.
3During the second term of his Presidency,Ulysses 
S. Grant (1822-85) appointed Scofield United States 
attorney for the district of Kansas and Indian Territory.
He served in this position for a little over two years and
went back to St. Louis to practice law.
4The most important event after his conversion was
his early acquaintance with an able Bible scholar of that 
day, James H. Brookes, an ardent premillennarian. Being 
regularly instructed by Brookes in rl M e  study, he could be 
familiar with the prophecy relating to the Jews, the Gen­
tiles, and the church of God. See Gaebelein, History of 
the Scofield Reference Bible. 22, 23; Charles Gallaudet
Trumbull, The Life Storv of C. I. Scofield (New York: 
Oxford University Press, 1920), 35; Lewis Sperry Chafer,
"Dr. C. I. Scofield," BSac 100 (January 1943): 6.
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Dispensationalism as the doctrine of the distinction
between Israel and the church.1 His statement of Darby's
principles forms the core and guideline of contemporary
dispensational hermeneutics.2 In so doing, he became more
influential in popularizing the dispensational doctrines
than any other man. Bass goes so far as to say:
Not one representative dispensationalist has ever, to 
this author's knowledge, repudiated the principles he 
enunciates above; to do so would be to repudiate the 
very foundation on which dispensationalism is built.3
Scofield was a faithful herald of basic evangelical 
theology, vehemently despising theological liberalism.4 He 
also enthusiastically promoted world missions during the 
time that the denominational missions suffered from the 
liberal malaise. Through his encouragement a large number 
of Bible scholars went throughout all the world taking 
Scofield's works with them. It is natural that his evan­
gelical theology and mission-oriented activities were
•̂His message at this time was formulated in "Right­
ly Dividing the Word of Truth," The Truth. August, 188 8.
2Ryrie recognizes the limitations of the dispensa­
tional pioneers such as Darby, Scofield, and Chafer, saying 
that they cannot be expected to have dealt with everything 
that could be said about Dispensationalism in their life 
time. See his book Dispensationalism Today. 99.
3Bass, Backgrounds to Dispensationalism. 150.
4Scofield says: "I would rather spend Sunday
morning in a saloon than sitting in a church under the 
preaching of modern higher critic." See W[illiam] N[igel] 
Kerr, "Cyrus Ingerson Scofield," Evangelical Dictionary of 
Theology, ed. Walter A. Elwell (Grand Rapids: Baker Book
House, 1984), 988.
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united in the conservative minds with Dispensationalism.
In 1902 Scofield retired from the pastorate and for 
seven years, he, along with the seven consulting editors, 
gave himself to the production of the Reference Bible. 
Gaebelein seems to have been the most influential among the 
seven consulting editors of the SRB.1 Scofield published 
the work under the title The Scofield Reference Bible in 
1909.2 Scofield was convinced that the Scripture, as a 
self-interpreting book, could be easily understood by 
everyone if it were only studied according to its
1He had almost identical views on most of the sub­
jects with Scofield. Sometimes, Scofield asked Gaebelein
to help him in interpreting some difficult prophetic texts. 
Gaebelein was the prime mover of the Hope of Israel Move­
ment while he was working for a German Methodist Episcopal 
Church in New York. During his work for Jewish people in 
1887, orthodox Jews assured him that a literal messiah
would come to claim King David's throne. Thus Gaebelein
gradually gave up the concept that the Christian church was 
now "Israel," and he became a confirmed premillennialist. 
Since that time, he never lost his love for the Jewish
people. Realizing the necessity of literature for his 
work, he began in 1893 a publication written in Hebrew, 
Ticrwath Israel— The Hope of Israel Monthly— which advocated 
the premillennial Second Coming of Christ and the role of 
literal Israel in eschatological prophecy. See Gaebelein, 
"The Story of the Scofield Reference Bible," MM 43 (October 
1942): 65-66; David A. Rausch, Arno C. Gaebelein 1861-1945: 
Irenic Fundamentalist and Scholar (New York: Edwin Mellen
Press, 1983), 1-11.
2Prominent Plymouth Brethren business men supported 
the project of this publication with their financial 
resources. The final form of notes and definitions of the 
reference Bible were adopted under Scofield's responsibil­
ity because of the serious differences among the seven 
consulting editors. This Reference Bible was published by 
Oxford University Press in the United states, and since 
1909, it has sold more than three million copies. See E. 
Schuyler English, "The New Scofield Reference Bible," BSac 
124 (April 1967): 125.
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dispensational schemes.1 In this book he provided a new 
system of reference to help the Bible student. The outline 
of each book was arranged along dispensational divisions. 
Definitions of the important words were given, fulfilled 
and unfulfilled prophecies, and types and important themes 
were discussed in notes. This Bible created a formidable 
sensation, encouraging tens of thousands of people to study 
the Bible dispensationally.2 It was revised in 1917 and 
again in 1967. In 1917 Ussher's chronology was added. The 
Scofield Bible has been a target of countless critics who 
maintain that it contains many teachings which are at 
variance with the historic teachings of the Christian 
church. Most of the severe criticism of Scofield's Bible 
came from the leading scholars who once belonged to his 
camp.3 Therefore a new revision committee was organized.4 
The 1967 revision committee maintained the same doctrinal
1C. I. Scofield, "God's Purpose in This Age," Our 
Hope 8 (March 1902): 465-466.
2According to Ian S. Rennie, the SBR soon became 
the badge of North American evangelism. "Nineteenth- 
Century Roots," in Dreams. Visions and Oracles: The Lay­
man's Guide to Biblical Prophecy, ed. Carl Edwin Armerding 
and W. Ward Gasque (Grand Rapids: Baker Book House, 1977), 
59.
3Among the list of these opponents are Mauro, 
Gordon, G. Campbell Morgan, Harry Rimmer, etc. See Cox, An 
Examination of Dispensationalism. 15.
4The members of the revision committee were E. 
Schuyler English, Frank E. Gaebelein, William Culbertson, 
Charles L. Feinberg, Allan A. MacRae, Clarence E. Mason, 
Alva J. McClain, Wilbur M. Smith, and John F. Walvoord.
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system, so that the separation between Israel and the 
church continues. In its eschatological outlook there has 
been no change. The seven dispensations, the heart of the 
SRB. basically remain unaltered in the new version, for the 
revision committee was charged to maintain the system. The 
Scofield Bible attempts to assign the dispensations in the 
light of God's program of redemption. The seven dispensa­
tions are: (1) the dispensation of Innocency or freedom
(Gen 1:28); (2) the dispensation of conscience or moral
responsibility (Gen 3:7); (3) the dispensation of human
government (Gen 8:15); (4) the dispensation of promise (Gen 
12:1); (5) the dispensation of the Mosaic law (Exod 19:1);
(6) the dispensation of the church (Acts 2:1); and (7) the 
dispensation of the Kingdom (Rev 20:4).1 The name of the 
sixth in the 1967 revision has been changed from "grace" to 
"church." This designates an important concession of Dis­
pensationalism to covenant theology.2 The definition of a 
dispensation has been refined. The introductory parts of 
the sixty-six books have been completely reworked, the 
language updated, and Ussher's chronology abandoned. 
Because of the charge that in some dispensations men were
^NSRB. 3, n. 3 (Gen 1:28); Ryrie, Dispensationalism 
Today. 57-64.
2By this designation dispensationalists try to 
obviate the traditional criticism that grace was an 
innovation limited to a single age.
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saved by works,1 the new version improved the problematic
notes of the previous edition.2
The Types of Dispensationalism
Although Dispensationalism is a system of biblical 
hermeneutics set in a framework of dispensations, the
literal interpretation of the Scripture, the premillennial 
return of Christ, the distinctions between Israel and the 
church, the differences between the church and the millen­
nial kingdom, and the basic differences between law and 
grace, unanimity and consistency are not found among its
thinkers, writers, and systematizers. Historically there 
have been divergences in understanding of the number and 
category of each distinctive administration of God through­
out the entire Scripture. For example, the beginning point 
of the church is differently conceived in the world of Dis­
pensationalism, so much so that the different types of Dis­
pensationalism can be classified.3 Among these divergences
1This arose from notes such as the one for John 
1:17 of the SRB.
2For examples, the NSRB eliminated or refurbished 
some very damaging notes on Zech 9:10; John 1:17; Matt 
6:33, etc.
3Regarding different systems of Dispensationalism, 
see Charles F. Baker, A Dispensational Theology (Grand 
Rapids: Grace Bible College Publications, 1971), 4-8.
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those denoted "normative Dispensationalism" and "ultradis- 
pensationalism" can be named as the major types- Besides, 
there is a third type which is called "moderate Dispensa­
tionalism. "
Criteria to Discern the Mai or Types
It is not easy to determine the differences of nor­
mative Dispensationalism from other types. Fuller suggests 
several criteria to test normative Dispensationalism.1 The 
first step is to select the primary influential writers and 
systemizers in the history of Dispensationalism.2 However, 
it is a fact that inconsistencies appear even in the pri­
mary thinkers and systemizers.3 Fuller, therefore, adds 
another criterion to distill normative Dispensationalism in 
the ideas of the primary writers. That is the hermeneuti­
cal consistency of departmentalizing Scriptures on the 
basis of whether they concern Israel or the church. In so
^•Fuller, "The Hermeneutics of Dispensationalism,"
198-203.
throughout the history of Dispensationalism those 
who exercised the more controlling influence over the rest 
of the adherents are Darby, Kelly, Mackintosh, and Trotter 
among the Plymouth Brethren of England, and James H. 
Brookes, C. I. Scofield, Sperry Chafer, and E. Schuyler 
English in America. See ibid., 195.
3For example, Scofield, Chafer, and Walvoord show 
contrasting opinions on the new covenant of Jer 31. 
Scofield applied it both to the church and Israel, while 
Chafer and Walvoord applied it to Israel only. See ibid., 
199.
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doing, Fuller defines the meaning of normative Dispensa­
tionalism as
that system which is the more consistent structure 
arising from the hermeneutic of departmentalizing 
Scripture in accord with whether it is for Israel or 
the Church, and yet which at the same time has enjoyed 
acceptance by the majority of the adherents to this 
hermeneutical procedure, even though these have not 
followed out this procedure to its logical 
conclusions.1
Even though the normative Dispensationalism can be 
defined by using those two steps, they do not determine 
when the dispensation of the church began. The third step 
to distinguish normative Dispensationalism from other types 
of Dispensationalism lies in the starting point of the dis­
pensation of the church.2 It is of greater importance for 
us to grasp the information about the starting point of the 
present dispensation, for there is a lack of consensus 
concerning this problem in the dispensational world. In 
the normative Dispensationalism the church began on the day 
of Pentecost in Acts 2, while the other schools make a 
separate dispensation out of part or all of the Book of 
Acts.
Normative Dispensationalism
The mainstream of Dispensationalism is referred to 
as normative Dispensationalism. It emphasizes (1) a 
different method of divine dealing with man in each
LIbid., 203.
2Cf. Ryrie, Dispensationalism Today. 194-195.
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dispensation, (2) the distinction between the conditional 
and the unconditional covenants, (3) the same way of salva­
tion throughout the dispensations, (4) postponement of the 
millennial kingdom, (5) beginning of the parenthetical 
church at Pentecost, and (6) the pretribulational rapture.
The factors for development of this school as the 
main stream of Dispensationalism are identical with those 
for the spread of Dispensationalism. Above all things, a 
host of the outstanding scholars and preachers have 
belonged to this school and vigorously taken part in 
supporting their doctrines and establishing the biblical 
institutes. One of the Bible institutes is the Dallas 
Theological Seminary.1 Its founder was Lewis Sperry Chafer 
(1871-1952), who was encouraged to become a dedicated Bible 
student and teacher by C. I. Scofield. Chafer, along with 
other lecturers such as H. A. Ironside and A. C. Gaebelein, 
produced some significant dispensational works through this 
institution.2 Chafer was the most prominent defender of 
Darby's tenets against the covenant theologians' criticism. 
Contemporary thinkers like E. Schuyler English, Charles L. 
Feinberg, John F. Walvoord, J. Dwight Pentecost, and 
Charles Caldwell Ryrie elaborate on Dispensationalism and
1It was founded in 1924. Its original name was the 
Evangelical Theological College.
2Chafer's Systematic Theology is regarded as the 
magnum opus of the old dispensational thinking.
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try to remedy the weak points of Dispensationalism which 
was formulated by their forerunners.
Ultradispensationalism
Ultradispensationalism had its origin in the teach­
ing of Ethelbert W. Bullinger (1837-1913), who asserted 
that the church could not be founded at Pentecost nor at 
any time covered in Acts in which so much of Judaism 
appears.1 There are two types of ultradispensationalism:2
1. The extreme type— the mystery of the church—  
began after Acts 28. As already noted, this group follows 
the teaching of the English clergyman E. W. Bullinger, who 
taught that neither water baptism nor the Eucharist was an 
ordinance for the church.3
2. The moderate type— the church, the body of 
Christ— began sometime after Paul's conversion, i.e., 
between Acts 9 and 13. This type is the most prevalent in 
America.4 This group keeps the Lord's Supper but does not
1E . W. Bullinger, The Foundations of Dispensa­
tional Truth (London: Eyre & Spottiswoode, 1931), 219-221.
2Ryrie expands Roy L. Aldrich's idea on two types 
of ultradispensationalism in his Dispensationalism Today. 
192-205. See also Roy L. Aldrich, "An Outline Study on 
Dispensationalism," BSac 118 (April-June 1961): 134-141.
3Charles H. Welch was a successor of Bullinger in 
London, and A. E. Knoch and Vladimir M. Gelesnoff promoted 
this extreme ultradispensationalism in America. See Ryrie, 
Dispensationalism Today. 194-195.
4It is represented by the Grace Bible College, the 
Grace Gospel Fellowship, Grace Mission, and Berean Bible 
Society. The well-known names of this type are Cornelius
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believe in water baptism for the church dispensation.
Moderate Dispensationalism
Moderate dispensationalists agree with most of the 
basic beliefs of Dispensationalism, but they do not always 
apply them consistently. Furthermore, they reject some 
points of normative Dispensationalism. For example, Peters 
generally distinguishes the church from Israel, but ha 
admits the concept of the church from the seed of Abraham. 
Thus the church as "believing Jews" and the elect of Israel 
constitute the "Israel of God."1
It is also noticeable that some recent modern Dis­
pensational ist writers challenge their own dichotomy in the 
understanding of Israel and the church. Along with "the 
growing rapprochement that has been taking place between 
covenant and dispensational theologians of orthodox per­
suasion over the last decade or so,"2 some dispensational
R. Stam, J. C. O'Hair, and Charles F. Baker. Especially 
Baker believes that the present dispensation began with 
Paul before he wrote his first epistle. See his book A 
Dispensational Theology. 6.
1George N. H. Peters, The Theocratic Kingdom of Our 
Lord Jesus, the Christ As Covenanted in the Old Testament 
and Presented in the New Testament (Grand Rapids: Kregel
Publications, 1957), 1:398-404. As another moderate Dis-
pensationalist, Erich Sauer also modifies the parentheti­
cal view of the church and admits the allegorizing method 
of interpretation. See his From Eternity to Eternity, 
trans. G. H. Lang (London: Paternoster Press, 1953), 162-
178.
2E. D. Radmacher, "The Current Status of Dispensa­
tionalism and Its Eschatology," Perspectives on Evangelical 
Theology, ed. Kenneth S. Kantzer and Stanley N. Gundry
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writers stress the continuities between the Old and the New 
Testaments according to God's comprehensive purpose and 
unified program. For example, Barker presents four false 
dichotomies between the Testaments: (1) The circumcision of
the flesh in the OT and that of the heart in the NT; (2) 
the letter of law in the OT and the spirit of the law in 
the NT; (3) the OT as the Testament of law and the NT as 
that of grace; and (4) Israel as the OT concern and the 
church as the NT concern. Barker concludes that the 
present kingdom of God is moving toward the grand climax of 
history, the finalization of His kingdom which includes 
elect Israel, the true church, and elect Gentiles.1
Summary
Dispensationalism is a system of biblical inter­
pretation that divides the history of God's dealing with 
humans into several dispensations, which are distinguished 
by different ways of divine dealing with them. At the 
heart of the teaching stands the concept of a radical 
discontinuity between the Old and the New Testaments. It 
traditionally emphasizes a twofold purpose of God: one
related to the heavenly people, the church, and the other 
related to the earthly people, Israel. Especially it is an
(Grand Rapids: Baker Book House, 1979), 163.
^•Kenneth L. Barker, "False Dichotomies Between the 
Testaments," JETS 25 (March 1982): 3-12.
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eschatological scheme that had a strong appeal for conser­
vatives who fear liberal theology.
Dispensationalism traces its origin to the Plymouth 
Brethren and their reaction to the lethargic religious 
situation of the established church in England in the early 
nineteenth century. Its theological scheme spread to North 
America by riding on the religious high tide of the move­
ment of the Second Coming of Jesus Christ, a conservative 
reaction against liberal theology. The old Scofield 
Reference Bible greatly contributed to the spread of the 
dispensational teaching and to American fundamentalism, and 
its notes have spelled out the normative Dispensationalism 
in the United States. Yet some moderate dispensational 
writers have challenged their views by stressing the con­
tinuity between the Old and the New Testaments. Through­
out the development of Dispensationalism, the negative 
attitude toward the law, especially in the Sinai covenant, 
has prevailed as an important doctrinal scheme. It rejects 
any relevance of the Sinaitic covenant to the church.
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CHAPTER III
DISPENSATIONALISM AND COVENANT THEOLOGY 
Introduction
The dispensational understanding of the Sinai cove­
nant has been dialectically formed out of its debates and 
dialogues with covenant theology.1 Facing covenant theolo­
gians' ceaseless opposition and criticism, the dispensa­
tional thinkers have tried to avoid some blind points and 
elaborated their assertions on the Mosaic covenant and law. 
Hence, it is necessary for us to explore the point of view 
of the recent covenant theology on this matter. The cove­
nant theologians themselves have been struggling with the 
concept of the covenant of works and its relation to the 
Sinai covenant. The divergences appear clearly in the 
series of the debates between the representatives of these 
two schools, which led to substantial shifts of theological 
positions among the Dispensationalists. It may be said, in 
fact, that there is a new Dispensationalism.
1Covenant theology is sometimes called federal 
theology. This system describes the relationship between 
God and man in form of covenants. It appeared in the 
writings of Zwingli, Bullinger, Olevianus, and Calvin and 
played a dominant role in Reformed theology of the seven­
teenth century, especially among the Puritans.
53
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The Hermeneutics of the Sinaitic Covenant 
Bv the Covenant Theologians
Covenant theology was the predominant type of 
theology underlying most of seventeenth-century Puritan and 
congregational theology. It sees "the relation of God to 
mankind as a compact which God established as a reflection 
of the relationship existing between the three persons of 
the Holy Trinity."1 Its origin can be traced back to the 
Reformation era.2 The concept of covenant theology as an 
undeveloped form appeared in the writings of Ulrich Zwingli 
(1484-1531)3 and Heinrich Bullinger (1504-1575). The cove­
nant of God was especially, for Bullinger, the center of
1M. Eugene Osterhaven, "Covenant Theology," Evan­
gelical Dictionary of Theology, ed. Walter A. Elwell (Grand 
Rapids: Baker Book House, 1984), 279. Osterhaven here
explains three essential covenants— the covenant of works, 
the covenant of redemption and the covenant of grace— in 
covenant theology. Charles Fred Lincoln considers the 
covenant theory of the covenant of redemption and the cove­
nant of works before Adam's fall is an assumed theological 
principle, not an exposition of distinct portions of Scrip­
ture, in his article "The Development of the Covenant
Theory," BSac 100 (January-March 1943): 134, 162.
2Regarding a historical survey of the covenant 
idea, see Geerhardus Vos, Redemptive History and Biblical 
Interpretation: Shorter Writings of Geerhardus Vos, ed.
Richard B. Gaffin, Jr. (Phillipsburg, NJ: Presbyterian and
Reformed Publishing Co., 1980), 234-267; see also
Osterhaven, "Covenant Theology," 279.
3His concept of the covenant was not prominent 
because of his defense for infant baptism. See J. Wayne 
Baker, Heinrich Bullinger and the Covenant: The Other
Reformed Tradition (Athens, OH: Ohio University Press,
1980), xxv.
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his theological reflection.1 In the development of 
Reformed theology, especially in John Calvin (1509-1564),2 
the idea of the covenant of grace played a prominent role. 
Even though he was not the inventor of covenant theology, 
Johannes Coccejus (1603-1669) is regarded as "the most 
eminent theologian of federal theology,"3 for he drew his 
historical conclusions for the economy of redemption from 
the covenant concept, the organizing principle of the 
Bible.4 The Westminster Confession of Faith (164 6)
1Bullinger presented an important background for 
his later covenant concept in the treatise De Scrioturae 
neqotio (1923) . He had a clear and complete idea by late 
1525. In 1534 Bullinger wrote a treatise in church history 
on the covenant entitled Of the One and Eternal Testament 
or Covenant of God in which he asserted that the Scriptures 
must be understood in the light of the Abrahamic covenant. 
He stressed the conditional nature of the Abrahamic cove­
nant. The Sinaitic covenant was regarded as the same cove­
nant that had been made with Adam and Abraham. Baker, 
Heinrich Bullinger and the Covenant. 2, 3, 17, 77. Cf.
Mark Walter Kalberg, "The llo&eic Covenant and the Concept 
of Works in Reformed Hermeneutics: A Historical-Critical
Analysis with Particular Attention to Early Covenant 
Eschatology" (Th.D. dissertation, Westminster Theological 
Seminary, 1980), 162.
2Vos states: "The German Reformed tradition saved
the old Protestant truth from the hands of deteriorated 
Lutheranism. Thus, the doctrine of the covenant is sup­
posed to be German-Protestant, not Reformed. Or rather 
. . . Melanchton, not Calvin, would be the one who took the
lead." Redemptive History. 235.
3Charles S. McCoy, "Johannes Cocceius: Federal
Theologian," SJT 16 (1963): 352. The earliest representa­
tives of covenant theologians in the Netherlands were 
Gomarus, Trelcatius, Ravensperger, and Cloppenburg. 
Coccejus elaborated Cloppenburg's idea and wrote Summa 
doctrinae de foedere et testimento Dei in 1648.
4Ibid., 360.
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recognizes this doctrine as an official creed for the Pres­
byterian Church.1 Because of the influence of rationalism 
and of Placaeus1 theory of mediate imputation,2 the doc­
trine of the covenant was refuted in the Netherlands, in 
Scotland, and in New England in the eighteenth century. 
Likewise the doctrine of works received little response in 
Roman Catholic and Lutheran theology because of their 
theory of the immediate imputation of Adam's sin to his 
descendants. Charles and A. A. Hodge, James H. Thornwell, 
Robert L. Dabney, etc., attempted to revive covenant theol­
ogy in the American church in the nineteenth century. 
Their efforts eventually failed. It again began to draw 
attention under the activities of Abraham Kuyper and Herman 
Bavinck in the Netherlands at the turn of the present 
century, and it still displays its influence in the church.
Covenant of Works and Covenant of Grace
Recent covenant theologians have suggested three 
kinds of covenants: the covenant of works, the covenant of 
redemption, and the covenant of grace in covenant theology.
^See John H. Leith, ed. , Creeds of the Churches 
(Atlanta: John Knox Press, 1973), 202-203.
2Rejecting the immediate imputation of Adam's 
actual sin itself to his descendants, Placaeus asserted 
that only the consequences of that sin as mediated by the 
inherited sinful subjective state are transmitted by 
propagation. The posterity, therefore, do not participate 
in the apostatizing act of the individual Adam immediately. 
See William G. T. Shedd, A History of Christian Doctrine 
(New York: Charles Scribner & Co., 1868), 2:158-159.
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Among these covenants the latter two are so closely related 
that some consider them as one mode of the one evangelical 
covenant of mercy and some regard them as the Godward and 
manward aspect of the same covenant of grace.1
The Covenant of Works
The covenant of works is that which God made with 
Adam as the representative of the whole human race before 
the Fall.2 The elements of this covenant are: (1) two con­
tracting parties— the triune God and Adam; (2) the promise 
—  life in the highest sense; (3) the condition— absolute 
obedience; and (4) the penalty— death. Scriptural support
-'-William G. T. Shedd, Dogmatic Theology. 3 vols. 
(Grand Rapids: Zondervan Publishing House, 1953), 2:360; L. 
Berkhof, Systematic Theology (Grand Rapids: Wm. B. Eerdmans 
Publishing Co., 1941), 265; George N. M. Collins, "Covenant 
Theology," Baker's Dictionary of Theology, ed. Everett F. 
Harrison (Grand Rapids: Baker Book House, 1960), 144.
2Towards the end of the 16th century the Adamic 
administration before the fall had come to be interpreted 
as a covenant called variously the Edenic covenant, the 
covenant of nature, a covenant of life, or preferably the 
covenant of works. Yet the early covenant theologians did 
not develop this Adamic administration as a covenant. The 
covenant of works might appear from such expressions as 
foedus legis. pactum legis. or foedus legale which were 
enunciated by John Calvin (1509-1564). Calvin uses these 
expressions to indicate the Mosaic covenant in his Insti­
tutes of the Christian Religion. 2.11.4. This Mosaic 
foedus legale was not equivalent to the idea of the cove­
nant of works, as that pertained to the pre-fall creation 
arrangement. The Mosaic covenant is not one of works in 
contrast with grace. Rather, Calvin is insistent that the 
covenant of all the fathers is identical with the new in 
substance and differs only in mode of administration (Ins­
titutes of the Christian Religion. 2.10.2, 8). The
doctrine of the covenant of works was more extensively 
unfolded in the classic Reformed theology of the 17th 
century.
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for this view is found in Rom 5:12-21; 9:4; Hos 6:7; Gen 
2:17; Gal 4:24.1
The Covenant of Redemption
The covenant of redemption is between the members 
of the Trinity. The Father, representing the Trinity, 
originated this covenant. The Son, as the representative 
of His people, executed it, and the Holy Spirit applies it. 
Zech 6:13; Eph 1:4-6; 3:11; 2 Tim 1:9, and other texts
suggest this interpretation.2
The Covenant of Grace
The covenant of grace is that which God established 
on the basis of the covenant of redemption. It extends 
from the Fall to the end of history, encompassing all the 
covenants of the Bible such as Abrahamic, Noachic, Sinai­
tic, and new covenants. Thus the single covenant unites 
both Testaments and combines Israel with the church into 
the one people of God. The elements of the covenant are: 
(1) two contracting parties— God and the elect sinner in 
Christ; (2) promises— the complete restoration of man's 
proper relation to God; (3) requirements— man's work earns 
no merits whatsoever (in this sense the covenant is 
unconditional, yet man must accept the covenant promises by
1Berkhof, Systematic Theology. 211-217; Charles 
Hodge, Systematic Theology, 3 vols. (Grand Rapids: Wm B.
Eerdmans Publishing Co., 1940-46), 2:117-121.
2Berkhof, Systematic Theology. 266.
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faith and consecrate himself to God in new obedience— in 
this sense it is conditional); and (4) eternal validity, as 
well as being gracious and universal. Its Scriptural basis 
is found in Jer 31:33; 32: 38-40; Ezek 34:23-31; Heb 8:10,
etc.
With this concept one can easily see why covenant
theologians have attacked the dispensationalist teachings.
They have objected especially to the idea of different ways 
of salvation in the Old and New Testaments. They have
protested against the dispensationalist denial of the 
existence of grace before Jesus Christ. They have ex­
pressed their horror at the thought that God did not pro­
vide enabling power before the Cross. Finally, they have 
proclaimed that the moral principles of the law are 
eternally binding.
Abraham Kuyper (1837-1920) and 
Herman Bavinck (1854-1921)
The covenant theologians have attacked Dispensa-
tionalism from different viewpoints. Both Kuyper and 
Bavinck are leading figures in reviving covenant theology 
as the governing principle for hermeneutics within the 
Reformed tradition. Kuyper maintains that the essence of 
the covenant reflects the nature and image of the triune 
God.1 Therefore, man as created in the image of God cannot
1Abraham Kuyper, The Work of the Holy Spirit, 
trans. Henri De Vries (Grand Rapids: Wm. B. Eerdmans
Publishing Co., 1956), 36-37, 211, 444.
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be conceived apart from the covenant life of the triune 
God. The first man had the idea of a covenant relationship 
with God so that the idea of the covenant of works was 
essential in the original state.1 After the Fall, the 
covenant of works was not abolished even though man was 
incapable of keeping it. Rather it was modified. That is, 
the grace of God "transfers the covenant of works from our 
shoulder to Christ's."2 This means that Christ's right­
eousness is now the sole ground of salvation. Accord­
ingly, the Mosaic covenant belongs to the covenant of 
grace. That covenant reveals the grace of God. Of course, 
the Mosaic covenant was given in the shape of the covenant 
of works because of its uniqueness, but it is distinct from 
the original covenant of works. Saving grace precedes the 
works-obedience in the Mosaic covenant.3
Bavinck brings out another facet of the covenant in 
his discussion of the image of God as a result of the
■̂ The original relation between God and Adam is 
called a covenant relation. The Westminster Confession 
expressed this relationship as a covenant of works: "The
first covenant made with man was a covenant of works, 
wherein life was promised to Adam, and in him to his 
posterity, upon condition of perfect obedience" (chap. 7, 
2) . Kuyper construes this covenant of works from the 
inseparable relation between the image of God and the 
covenant arrangement and the parallel between Adam and 
Christ in Rom 5.
2Ibid., 50.
3Karlberg quotes Abraham Kuyper's Dictaten in his 
"The Mosaic Covenant and the Concept of Works in Reformed 
Hermeneutics," 229.
Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.
61
intertrinitarian relationship of the three persons.1 Adam 
had to achieve eternal life by his proper commission as 
caretaker of the earth and compliance to to God's law.2 
Yet because of the Fall, the order was reversed. In the 
covenant of grace, eternal life comes first and out of that 
life the good works follow as fruits of faith.3 Moreover, 
Bavinck connects covenant with eschatology. For example, 
the meaning of Adam as a type of Christ is to be understood 
with this eschatological perspective.4 The coming of 
Moses, even though it led to a new period, did not break 
off the earlier promise of God to Abraham. Rather, the 
dispensation of grace continues under the law and the law 
was to fulfill the promise by pointing to the righteousness 
of Christ.5 The same covenant of grace took only a
1Herman Bavinck, Our Reasonable Faith, trans. Henry 
Zylstra (Grand Rapids: Wm. 3. Eerdmans Publishing Co. , 
1956), 168, 169, 267-268.
2Ibid., 219.
3Ibid. , 272. Before the Fall, the order was:
"through works to eternal life," but after the Fall, it is: 
"through eternal life to the good works." This logic is 
supported by the eschatological nature of God's creative 
six-day work. With the result of the new order Bavinck 
rationalizes the Sunday-keeping, for "now the Sabbath 
begins the week and hallows all its days."
4Ibid., 276-277. The type refers to the reality of 
the covenant representation of the two Adams in the light 
of Rom 5:14 and 1 Cor 15:45. Thus Christ takes upon 
Himself the responsibility of the first man and satisfies 
for us the demands made by moral law. Adam as type of 
Jesus Christ is eschatologically perceived.
5Ibid., 81.
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national form and character at Sinai, for God is immutable 
and faithful.1 Bavinck does not, of course, tone down the 
responsibility— the demand for faith and repentance—  
devolving upon those embraced in the covenant. But "taken 
by itself the covenant of grace is pure grace, and nothing 
else, and excludes all works. It gives what it demands, 
and fulfills what it prescribes. . . . The Gospel . . .  is
not duty but gift."2
Bavinck considers the covenant relationship as 
inseparable from the biblical account of creation. This is 
a different way from Robert Dabney (1820-1898) and James H. 
Thornwell (1812-1862), who constructed the covenant of 
nature3 based upon the nature-grace dualism of the Thomis- 
tic conception of the natural relation of the creature to 
God's will.4 Bavinck understands creation as the basis of
1Ibid., 274-275.
2Ibid., 278.
3 Because of the possible misunderstanding, later 
federalists preferred the phrase "covenant of works," 
indicating the way in which eternal life was to be rewarded 
to man.
4Robert L. Dabney, Lectures in Systematic Theology 
(Grand Rapids: Zondervan Publishing House, 1972), 280-283;
3 00-3 01; James Henley Thornwell, Collected Writings of 
James Henlev Thornwell (Carlisle, PA: Banner of Truth
Trust, 1974), 1:254-256. Thomas Aquinas teaches that
reason can take us a certain distance toward the knowledge 
of God even though revelation is necessary to the attain­
ment of a "saving" or existential knowledge of Him. Man 
alone can know himself. Cf. Summa Theoloqica. I.q.l2a.4. 
In the famous statement "grace does not elevate (reduce), 
but (presupposes and) perfects nature," he overcomes the 
qualitive distinction between nature and grace by means of
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the covenant established by God and realized in creation as 
the law of nature.^- By virtue of his natural endowments, 
man was able to keep the covenant of works without super­
natural grace and could fully enjoy the highest blessing, 
the goal of creation.2 But, since the violation, "the 
covenant of grace is fixed and established solely in the 
compassion of God.”3 Christ became the last Adam for the 
human race.4 This means that the covenant concept cannot 
be separated from the biblical account of creation. The 
unchanging and faithful grace of God, indeed, stands behind 
the covenant of works and the covenant of grace.
Louis Berkhof (1873-1957) and 
Geerhardus Vos (1862-1949)
Berkhof and Vos played an important role in bring­
ing Dutch Calvinism to the United States. Along with their 
immediate forerunners, as Kuyper and Bavinck, Berkhof
a graduated synthesis. Thus, grace and nature are not 
separate things though their concepts are distinct. See 
Summa Theoloqica. l.app.8. Cf. Otto Webber, Foundations of 
Dogmatics, trans. Darrell L. Guder, vol. 1 (Grand Rapids: 
William B. Eerdmans Publishing Co., 1981), 98; Heinrich
Ott, Die Antwort des Glaubens: Svstematische Theoloaie in
50 Artikeln (Berlin: Kreuz Verlag, 1981), 73.
3Karlberg stresses this point by quoting from 
Herman Bavinck, Gereformeerde Doamatiek (Kampen: J. H. Kok, 
1928), 2:527 in his "The Mosaic Covenant and the Concept of 
Works in Reformed Hermeneutics," 232-233.
2Ibid., 211-220.
3Bavinck, Our Reasonable Faith. 271, 274.
4Ibid., 275-277.
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perceives the covenant doctrine, the image of God, the 
original state of man from the eschatological point of 
view.1 He prefers the terminology "the covenant of works" 
to "the covenant of nature," for the latter is apt to give 
"the impression that this covenant was simply a part of the 
natural relationship in which man stood to God."2 There is 
the Adam-Christ typology in the covenant structure. As 
Adam stands in the covenant relationship with his descend­
ants, so Christ stands in a covenant relationship with 
humans. Christ met the condition of works which Adam 
failed to do.3 But Berkhof distinguishes between the 
natural and the covenant relationship in this typology. 
God is the Creator, the absolute Sovereign and Lawgiver to 
humanity, He establishes a natural relationship between 
Himself and mankind. In addition to this general relation­
ship to mankind, God also revealed Himself as a loving 
Father taking care of His dependents' happiness. So, by a 
positive enactment, He graciously established a covenant 
relationship which includes some obligations of man, 
probation given to man, and the conditional eternal life 
through perfect obedience.4 This covenant of works is not
^-Berkhof, Systematic Theology. 213-214. Regarding 
the phrase "the eschatological perspective," see p. 71.
2Ibid., 211. Berkhof recognizes some doubt regard­
ing the fitness of the expression "the covenant of works," 
but rejects any objection to the covenant idea. See ibid., 
214 .
3Ibid., 214. 4lbid., 215.
Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.
65
abrogated even after the Fall, but its obligations were met 
by the Mediator.1 In this context, Berkhof sees the Mosaic 
covenant as in some sense a covenant of works. He states 
that the church and the state definitely became one in the 
national form of the Sinaitic covenant. In this covenant 
the coming Redeemer and other elements are prefigured in 
ceremonies and types.2 And "the law constituted for Israel 
an explicit reminder of the demands of the covenant of 
works."3 It was not a renewal of the covenant of works. 
Rather, "the law was made subservient to the covenant of 
grace."4 God did not intend that Israel should merit life 
by observing the law.
Explaining the tact that the covenant idea appears 
so much in the foreground of Reformed theology, Vos asserts 
that it "took hold of the Scriptures in their deepest root 
idea."5 He further compares the Lutheran horizontal 
approach with the Reformed vertical view on the original 
state of man. For Lutheran theology man already reached 
the state of uprightness in which there was no need to add
1Ibid., 218.
2Ibid., 293.
3Ibid., 292. Berkhof indicates a greater danger of 
mistaking the way of law for salvation, as the history of 
Israel shows.
4Ibid., 298.
5Vos, Redemptive History and Biblical Interpreta­
tion . 241.
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anything. In other words, the Lutherans have no place to 
accommodate the covenant idea. In contrast to this teach­
ing, the Reformed theology sees "man not as being placed in 
eternal bliss from the beginning, but as being placed in 
such a way that he might attain to eternal bliss."1 Thus, 
man has not yet attained to the highest level, so that an 
ideal to be reached is placed before him. "He has to 
develop the divinelv given good that lies within him."2 
Furthermore, "the meaning of obtaining it is the covenant 
of works."3 "The covenant of works," for the Reformed 
theology, "is something more than the natural bond which 
exists between God and man."4 A denial of the covenant of 
works goes hand in hand with a lack of appreciation for the 
counsel of peace, the covenant of redemption. Thus, the 
doctrine of the covenant began with a concept of God's 
saving act in the history of redemption. This means the 
theological understanding of the covenant rather than its 
anthropological interpretation.5 Even after the covenant 
of works was broken, God kept it in man's memory. Thus, 
when the Holy Spirit awakens man to repent by means of the 
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covenant appears as an essential part."1 Because of this 
essential content of the concept of covenant in our con­
sciousness, man's obligation to enter into the covenant of 
works and the Sinaitic covenant have not been clearly dis­
tinguished in the Reformed theology. "At Sinai," there­
fore, "it was not the 'bare law' that was given, but a 
reflection of the covenant of works revived, as it were, in 
the interest of the covenant of grace continued at Sinai."2 
The separation of the law from covenant is meaningless, for 
there is a covenantal obligation, the demand of faith, even 
in the state of grace as man before the Fall was obligated 
to enter into the covenant of works. In this sense, the 
law always retains something of the covenanted form.
John Murray (1898-1975)
John Murray rejects the traditional Calvinistic 
concept of the covenant of works, attempting to overcome 
the logical difficulty of the doctrine of a covenant of law 
as viewed in some sense a covenant of works. According to 
him, we find one single covenant of grace throughout the 
Bible. A covenant is an administration of grace and 
promises.3 The traditional conception of the covenant in
1Ibid., 255.
2Ibid.
3 John Murray, The Covenant of Grace; A Biblico- 
Theoloqical Study (London: Tyndale Press, 1954), 31. To
Murray the Noachic covenant provides the pattern by which 
the rest of the covenants of Scripture are to be
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Reformed theology attempted to establish the doctrine of 
the covenant of works in the first relationship between the 
Creator and the creature and regarded the Mosaic covenant 
as a repetition, in some sense, of the features of the 
first covenant of works.1 To Murray, however, this is not 
an accurate designation but rather a grave misconception 
because it involves an erroneous construction of the Mosaic 
covenant.2 If the term "covenant" is used, the designation 
in the Shorter Catechism, "covenant of life," is prefer­
able.3 Thus he repudiates the work-principle in the cove­
nant of creation and avoids the parallel between the first 
and the second Adam.4
In spite of the terminological problem, Murray
understood. See ibid., 15.
-̂Cf. Berkhof, Systematic Theology. 298.
2John Murray, "The Adamic Administration," in Col­
lected Writings of John Murray. 4 vols. (Carlisle, PA: Ban­
ner of Truth Trust, 1976-82), 2:50.
3Murray, "Theology of the Westminster Confession of 
Faith," in Collected Writings of John Murray, vol. 4, 261-
262. See also The Westminster Confession of Faith, chapter 
7, section II, in Philip Schaff, The Creeds of Christendom 
with a History and Critical Notes. 3 vols. (New York: 
Harper & Brothers, 1919), 3:616-617.
4Murray maintains the peculiar nature of Christ's 
obedience to the law of God. "The obedience Christ ren­
dered fulfilled the obedience in which Adam failed. It 
would not be correct to say, however, that Christ's obedi­
ence was the same in content or demand. Christ was called 
on to obey in radically different conditions and required 
to fulfill radically different demands. Christ was sin- 
bearer. . . . This was not true of Adam. Christ came to
redeem, not so Adam." See "Adamic Administration," 2:58.
Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.
69
quotes John Calvin's terms, "the covenant of the law" and 
"the legal covenant" (foedus legis. pactum legis. foedus 
legale),1 which refer to the Mosaic covenant, not to the 
Adamic administration.2 He, therefore, concludes that in 
contrast to the non-soteric Adamic covenant "the Mosaic 
covenant was distinctly redemptive in character and was 
continuous with and extensive of the Abrahamic covenant.3 
Since the Mosaic covenant is identical in substance to the 
new covenant, the description of it as "legal" must not be 
understood with respect to the traditional law-gospel dis­
tinction. The Sinaitic covenant, for Murray, could not be 
a covenant of works in any sense. The real nature of the 
Mosaic covenant is "a sovereign administration of grace, 
divinely initiated, established, confirmed, and ful­
filled."4 Thus Murray states:
This use of terms to designate the Mosaic covenant or, 
more inclusively, the Old Testament should guard us 
against the assumption that they have any affinity with 
or give any support to what, later on, had come to be 
called the covenant of works.®
Since the Mosaic covenant is the covenant of grace, 
a continuation of the Abrahamic covenant, it is wholly
1Inst.. 2.11.4.
2Murray, "Covenant Theology," Collected Writings of 
John Murray. 4:218.
3Idem, "The Adamic Administration," 2:50.
4Idem, The Covenant of Grace. 22.
5Idem, "Covenant Theology," 4:218.
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gratuitous and depends solely upon God's good pleasure. 
Even when it is said that faith is the condition of the 
covenant, this is not to be understood "absolutely but 
relatively and instrumentally.m1
Meredith G. Kline 
Along with John Murray, Meredith G. Kline has led 
Reformed theology into a deeper level of understanding of 
the biblical concept of the divine covenant. A covenant, 
for Kline, is an administration of "God's lordship conse­
crating a people to himself under the sanctions of divine 
law or an administration of the 'kingdom of God.'"2 Thus 
Kline gives the priority to the legal aspect of the cove­
nant. The covenant with Israel at Sinai is the model 
covenant by which the rest of the covenants of Scripture 
are to be understood or the nucleus covenant for 
understanding Israel's history and religion.3 He explains 
the centrality of the Sinaitic covenant as follows:
■̂Ibid. , 4:233. Murray indicates Francis Turre-
tini's method on this point. According to Turretine, if 
condition is understood in the sense of meritorious cause, 
then the covenant of grace is not conditioned. But if 
understood as instrumental cause, receptive of the promise 
of the covenant, then it cannot be denied that the 
covenant of grace is conditioned. See ibid.
2Meredith G. Kline, Bv Oath Consigned: Reinterpre­
tation of the Covenant Signs of Circumcision and Baptism 
(Grand Rapids: Eerdmans Publishing Co., 1968), 36.
3Meredith G. Kline, The Structure of Biblical 
Authority (Grand Rapids: Wm. B. Eerdmans, 1972), 53, 55,
56; cf. idem, "Investiture with the Image of God," WTJ 40 
(1977): 39-62.
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The origin of the Old Testament canon coincided with 
the founding of the kingdom of Israel by covenant at 
Sinai.1
There is probably no clearer direction afforded the 
biblical theologians for defining with biblical empha­
sis the type of covenant God adopted to formalize his 
relationship to his people than that given in the 
covenant he gave Israel to perform, even "the Ten 
Commandments." Such a covenant is a declaration of 
God's lordship, consecrating a people to himself in a 
sovereignly dictated order of life.2
Kline has provided valuable insights into the 
meaning and significance of biblical eschatology and typol­
ogy, particularly in connection with the Sinaitic cove­
nant.3 The Mosaic tabernacle and Aaron's garments, the 
replicas of God's glory-robe, are described as an act of 
investiture, an adorning of the bride (His bride-people) in 
her wedding garments, which means a token of covenantal 
engagement.4 He defines a covenant as a "reletionship 
under sanctions."5 In other words, the substance of a
-̂Idem, Structure of Biblical Authority. 43.
2Idem, Treaty of the Great Kina; The Covenant 
Structure of Deuteronomy: Studies and Commentary (Grand
Rapids: Wm. B. Eerdmans Publishing, Co., 1963), 17.
3Idem, Structure of Biblical Authority. 155-157. 
Kline says, "Interpretations of a dispensational brand, 
while quite insistent on the fact of divinely differenti­
ated eras, misconstrue the discontinuity aspect of the 
redemption process aspect of the redemptive process . . ."
(p. 96).
4Idem, "Investiture with the Image of God," 57. 
This covenant of marriage was a shadow of the church in Rev 
21 and 22 in which we again see the combination of the 
figures of clothing and building (pp. 53-54).
5Idem, Bv Oath Consigned. 16.
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divine covenant is an administration of God's lordship 
based on God's law. God may administer either grace or 
promise, accompanying legal requirements providing the 
ultimate basis of all covenantal relations. This is a 
difference of Kline's teaching in comparison with Murray, 
who sees the covenant as an administration of grace and 
promise. There, for Kline, are two kinds of covenants in 
Scripture— a law-covenant and a promise-covenant according 
to the kind of oath.1 If God swears, the covenant is one 
of promise. If man swears, the covenant is one of law.2 
This is another difference from Murray, who emphasizes a 
single covenant type. Even though the covenant of Sinai 
was originally connected with what preceded, its distinct 
identity as a covenant of law must be maintained. Kline's 
attempt to establish the priority of the law-covenant is 
based on his supposition that God's relation to man is 
characterized as "strictly law administration."3 Thus he
10 . Palmer Robertson discusses the priority of the 
two distinctive types of covenants in connection with John 
Murray and Meredith G. Kline in his article "Current 
Reformed Thinking on the Nature of the Divine Covenants," 
WTJ 40 (1977): 63-76.
2Kline, Bv Oath Consigned. 16-21. Robertson doubts 
the validity of this criterion by showing some contrary 
evidences that both parties are involved in oath-bond 
commitment in the Abrahamic and the Mosaic covenants. 
"Current Reformed Thinking," 70-71.
3Kline, Bv Oath Consigned. 29. Robertson sharply 
criticizes this point as unconvincing. "Current Reformed 
Thinking," 73.
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interprets Paul as stating that the Sinaitic covenant "made 
inheritance to be by works."1
0. Palmer Robertson
0. Palmer Robertson rejects the idea of trying to 
give priority to one covenant as Murray and Kline had done. 
He is a contemporary figure in hearing many of the dispen- 
sational criticisms of covenantal theology and responding 
with his thoughts in The Christ of Covenants. He defines 
covenant as a "bond in blood sovereignly administered."2 
He presents a powerful argument for the unity of the 
covenant-plan of salvation in its several manifestations of 
the Scripture.3 On the basis of this view, he criticizes 
the covenant-of-works doctrine.4 There was grace before
the Fall, and works are a part of covenant even after the
Fall. Therefore, the designation "covenant of creation"5 
and "covenant of redemption"6 are desirable instead of 
"covenant of works" and "covenant of grace."
Robertson uses the terminology "the covenant of
1Kline, Bv Oath Consigned. 23.
20 . Palmer Robertson, The Christ of the Covenants
(Grand Rapids: Baker Book House, 1980), 15.
3Ibid., 28-52.
4 Ibid., 54-57.
5This refers to the bond which God established with 
man by creation.
6This refers to the various administrations by 
which God has bound Himself to man since the Fall.
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law," stressing the character of the specific concept of 
law in the larger concept of covenant.1 The covenant of 
law as belonging to the totality of God's redemptive pur­
pose is a historical manifestation of an externalized 
summation of the will of God toward man in sin.2 The 
Mosaic covenant does not replace the preceding covenant; 
therefore, it is "an advancement beyond all that precedes" 
and a shadowy, prophetic administration of the covenant of 
redemption.3 Furthermore, Robertson considers the revela­
tion of God's law to His people as the embodiment of the 
grace of God.4 The presence of the law must be recognized 
throughout the history of redemption. So law functioned 
significantly in the period preceding and succeeding 
Moses.5 Both law and gospel based on the nature of God 
itself "will continue to manifest themselves throughout 
God's covenantal dealings."6 The Ten Commandments as the 
central core of the Mosaic phase of the covenant of
1Ibid., 71.
2Ibid., 172-175.
3Ibid., 186. See also p. 63.
4Robertson, "Current Reformed Thinking," 74.
5Robertson, Christ of the Covenants. 175.
6Robertson, "Current Reformed Thinking," 76. Here 
Robertson sees any attempts to settle the priority of one 
over the other between law and promise as shown in Murray 
and Kline.
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redemption reflect the nature of God Himself and play a 
binding power on the new covenant believer.1
Thus, the Mosaic covenant for most of the covenant 
theologians belongs to the covenant of grace accompanied by 
some features of the first covenant of works. They have 
understood its works-principle from the standpoint of the 
creation event and the Adam-Christ typology and treated it 
as having a subservient role. Some regarded the Mosaic 
covenant as a continuation and expansion of the previous 
covenant of grace, or a model covenant because it provided 
the legal foundation as the ultimate basis of all covenant 
relationships. Because of this fundamentally gracious 
character of each covenant of God, covenant theologians 
reject the dispensational view of the Mosaic covenant.
The Debates of Dispensationalism 
with Covenant Theology on 
the Sinaitic Covenant
Throughout its historical development, Dispensa­
tionalism has faced not only internal, theoretical 
objections on various points cf its system but also 
external criticism. In proportion to the increase of 
influence of the SRB. numerous points of contention have 
been raised by non-Dispensationalists. Especially from 
1935 to 1937 the Dispensationalists came into a most heated 
conflict with covenant theologians, who were more critical
l-Idem, Christ of the Covenants. 74.
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than any other group.1 There are three main phases in 
debates between the covenant theologians and the Dispensa- 
tionalists. As the controversies continued, the field of 
their differences was limited and thus the differences of 
two perspectives became clear.
The First Phase
During the first phase, which goes approximately 
from the later 1920s to the early 1930s, the debate arose 
between Philip Mauro and Isaac Massey Haldeman. The key 
issue in the first phase was mainly related to the dispen- 
sational two ways of salvation. As already indicated, 
Mauro at first supported Dispensationalism but broke 
completely with the dispensational view of the Sinaitic 
covenant in The Gospel of the Kingdom.2
Philip Mauro versus 
Isaac Massey Haldeman
Philip Mauro regarded the dispensational teaching 
as a 11 contrivance" of man, something "imposed" upon the 
Scriptures, not something "derived" from the Scriptures, a
1This conflict between Dispensationalism and cove­
nant theology did not break out into the open in the United 
States earlier because of the united front of the conser­
vatives against liberalism and evolutionism.
2In 1913 Mauro defended the pretribulation of Dis­
pensationalism in Looking for the Saviour. He rejected the 
dispensational view of the postponed kingdom in The Kingdom 
of Heaven (1918) and departed from the usual futurist 
interpretation of the Revelation in A Study of the Apoca­
lypse (1925). See Ladd, The Blessed Hope. 53.
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"crude system" which has done "the greatest harm" "to the 
revealed truth," and a system "to be feared and shunned 
because it comes to us in the guise and garb of strict 
orthodoxy."1 He looked at Dispensationalism as a movement 
that has no roots in Christian history and as a revival of 
first-century rabbinism.2 Fearful of seeing the law as a 
form of bondage, he uses Calvinistic language to celebrate 
the gift of the law at Sinai. It was, he states, "an act 
of grace and goodness," "a distinguished honor," and "an 
unspeakable benefit."2 The giving of the law to Israel was 
"in fulfillment of God's covenant with Abraham" (Psalm 
105:8-10).4 Accordingly, he rejected the dispensational 
position that grace was entirely absent from the era of 
law5 and that Israel was placed under the law of God by 
their own choice. Rather, it was an essential part of 
God's plan that Israel should be the custodians of His law.
Mauro did not accept this age as the age of grace. 
Instead, he saw it the era of law and grace. As there was
1Philip Mauro, The Gospel of the Kingdom with An 
Examination of Modern Dispensationalism (Boston: Hamilton
Brothers, 1928), 17-20.
2Ibid., 20-21; see also Philip Mauro's again empha­
sizing this argument in "Modern Dispensationalism: Its Ori­
gin and Distinctive Tenets" (July 1938); reprinted paper 
in Res 1 (Spring 1971): 12-13.
3Mauro, Gospel of the Kingdom. 35-36.
4Ibid.
5Ibid., 34.
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grace during the era of the law, so there is law during the 
era of the gospel.1 The law, he states, "is indeed a two- 
edged sword, bringing life to those who submissively 
receive it . . . but bringing death and condemnation and a
curse to those who despise it."2 Rejecting the dispensa­
tional teaching that the Sermon on the Mount is law, not 
grace,3 Mauro pointed out the display of grace in it.4
To this attack, Isaac Massey Haldeman replied that 
Mauro's criticism was a result of the pitiful spiritual 
darkness by ignorance of dispensational truth.5 According 
to Haldeman, the Mosaic law was not given to any Gentile 
nation or people on the earth and it was given only to the 
nation Israel.6 Considering this age as the age of grace 
without law, he accused Mauro for his "evil mixture of law 
and grace."7 Because of his literal interpretation of the
1Ibid., 38.
2Ibid., 49.
3See SRB. 989. Along with this fact, Mauro quotes 
the following statement of the SRB: "The doctrines of grace 
are to be sought in the Epistles, not in the Gospels" 
(ibid.).
4Ibid., 181-191.
5Isaac Massey Haldeman, A Review of Mr. Philip 
Mauro1 s Book "The Gospel of the Kingdom: A Defence of
Dispensational Truth and the Scofield Bible (New York: 
Francis Emory Fitch, 1931), 155.
6Ibid., 129-130.
7Ibid., 135-143.
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Sermon on the Mount, Haldeman argued that it cannot apply 
to the present "world as now controlled."1
In this conflict the issues became clear-cut: Mauro 
exposes the dispensational system as unbiblical and self- 
contradictory in seeing a lack of grace in the Mosaic 
covenant and law, the application of the law only to the 
nation Israel, the antithetical relationship between law 
and grace, and the impossibility of the application of the 
Sermon on the Mount to this age; whereas Haldeman regards 
Mauro1s mistake as coming from ignorance of the dispensa­
tional truth.
The Second Phase 
As a result of wave of debates in the 1920s and 
the early 1930s, there was a series of conflicts between 
the covenant theologians and Dispensationalists from the 
second half of 1930 to the first half of the 1940s. An 
especially heated debate held forth from 1935 to 1937. 
Most issues of the first phase were repeated at this second 
phase, but they were more sophisticated. The core issue 
was the question of unity in God's purpose in the Scrip­
tures, in the covenant of grace, in the way of salvation, 
and in the church. It was especially related to the 
difference' between the ages of the law and grace, whether 
they were the expressions of God's one purpose or not. The 
main exponents of the covenant theologians during this
LIbid., 149.
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stage were Albertus Pieters, Oswald T. Allis, John Murray, 
J. Gresham Machen, James E. Bear, Louis __rkhof, etc., 
while the main defenders of the dispensational theology 
were Lewis Sperry Chafer, Charles Lee Feinberg, John F. 
Walvoord, John F. Strombeck, etc. The most serious criti­
cism came from the Presbyterians. The Presbyterian Guard­
ian and the Christian Beacon carried articles of John 
Murray, R. B. Kuiper, Carl Mclntire, Allen MacRae, J. 0. 
Buswell, J. G. Machen, and others, which occupied the 
attention of the whole Presbyterian Church of America.
The Attacks of the 
Covenant Theology
Albertus Pieters
Slightly before this period, a criticism of non-
dispensational theology appeared in a series of articles by
the Lutheran scholar, T. Engelder.1 From the camp of
1T. Engelder concluded that Dispensationalism, as a 
man-made doctrine, went against the gospel principle; for 
instance, its teaching shows two different saving gospels 
by denying that the gospel of forgiveness of sins provides 
the way of salvation in all periods of history. His con­
crete reasons for rejecting Dispensationalism are: (1) It
turns the heart of the believer away from the hidden spir­
itual glory of the Christian life; (2) the center of its 
theology is eschatology, not soteriology; (3) the 
dispensation of the kingdom to come will exceed in glory 
and universality that of grace; (4) it sets up a different 
way of salvation from that of the gospel. It teaches the 
possibility of salvation by works of the law and the rule 
of the legal system in the millennial kingdom as the 
vehicle of God's blessings. T. Engelder, "Notes on 
Chiliasm," CTM 6 (July 1935): 481-654. Engelder attacked
Henry W. Frost, an ardent Dispensationalist of his time. 
Frost asserted that Christ came between the dispensation of 
law and that of grace, that He will come again between the
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covenant theology, Albertus Pieters was one of the first 
who denounced the influence of the SRB in the 1920s and 
criticized it in publications of the 1930s.1 Treating 
Scofieldian knowledge as man-made religious idea,2 he 
classified the Reference Bible as one of the most dangerous 
books.3 After examining the entire dispensational scheme 
of the book4 in the light of the Scripture, he concluded 
that it "breaks down completely."5 One of the reasons for 
this conclusion is that the Sinaitic covenant was no more 
than a repetition and confirmation of preceding promises 
and that the giving of the law in the Pauline Epistles did 
not end the dispensation of promises.6 The church is, for
present dispensation of grace and the future one of the 
kingdom, and that salvation was possible through specific 
laws and works in the dispensations prior to the sixth 
dispensation. See Henry West Frost, The Second Coming of 
Christ: A Review of the Teaching of Scripture Concerning
the Return of Christ (Grand Rapids: Wm. B. Eerdmens
Publishing Co., 1934), 131-135.
1Albertus Pieters, A Candid Examination of the 
Scofield Bible (Swengel, PA: Bible Truth Depot, n.d.), 3-
5. This small pamphlet was a lecture delivered before the 
Ministerial Association of the Christian Reformed Church at 
Calvin College, Grand Rapids, Michigan, on June 1, 1936.
Cf. Fuller, "The Hermeneutics of Dispensationalism," 140.
2Ibid., 9.
3 Ibid., 26.
4Pieters presents four distinctive features of the 
SRB: (1) its artificial and extravagant typology; (2) its
doctrine of dispensations and covenants; (3) its futuris­
tic eschatology; (4) its doctrine of the church.
5Ibid., 15.
6Ibid., 15-16.
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Pieters, the true Israel and the heir to all the glorious 
OT kingdom promises.1
Oswald T. Allis
Mils rejected Dispensationalism as having been 
derailed from historical Protestantism. 2 He accused it of 
being "intensely supernaturalistic and even catastrophic in 
its view of human history and destiny."3 The hermeneutical 
aberrations in Dispensationalism were exposed by Allis as 
follows:
First, Dispensationalism divides and compartmen­
talizes the Scriptures. Since the Scriptures are divided 
into contrasting and contradictory dispensations with 
mutually exclusive characteristics,". . . the Bible ceases
to be a self-consistent whole."4 The divided dispensa­
tions, especially of grace and of the kingdom, differ from 
and even contradict each other. Therefore, the gospel of 
the kingdom-age and the gospel of the grace of God for the 
church-age are mutually exclusive. Each age has a gospel 
of its own.5 Man is saved by obedience in the kingdom-age,
1Ibid., 23.
2Allis, "Modern Dispensationalism and the Doctrine 
of the Unity," 25.
3Ibid., 23, 24.
4Allis, "Modern Dispensationalism and the Law of 
God," 24-25, 272.
5Idem, "Modern Dispensationalism and the Doctrine 
of the Unity," 29.
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while by faith in Christ in the church-age. Thus, two ways 
of salvation are unavoidable in dispensational theology.
Second, Dispensationalism excludes the Lord's 
Prayer from the order of worship because the fifth peti­
tion of the Lord's Prayer— "Forgive us our debts as we for­
give our debtors"— is considered legalistic.1 Law, they 
assert, belongs to the dispensation of law, not to the 
church-age, the dispensation of grace.2 In fact, the SRB 
claims the Sermon on the Mount is pure law, to be kept by 
all the righteous in the kingdom age.3
Third, Dispensationalists misconstrue the Sinaitic 
covenant as legalism, for they assert that God proposed to 
Israel the covenant of law at Sinai and the people rashly 
accepted the law instead of humbly pleading for a continued 
relation of grace.4 The Dispensationalists' contrast 
between the conditionality of the Mosaic covenant and the 
unconditionality of the Abrahamic covenant upon which much 
of Dispensationalism is based, according to Allis, is a 
flimsy foundation, for the dispensation of promise required 
obedience just as definitely as the dispensation of the
1See SRB. 1002, n. 1.
2Allis, "Modern Dispensationalism and the Doctrine 
of the Unity," 25.
3SRB. 999, n. 2.
4Allis, "Modern Dispensationalism and the Law of 
God," 272-289. See also Scofield, Rightly Dividing the 
Word of Truth. 22.
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law. The Mosaic covenant magnified both law and grace and 
became a new form of the same covenant of grace. The 
dispensational failure to recognize that the Mosaic 
covenant belongs to the covenant of grace is, therefore, 
one of the fundamental errors in the Scofield Bible.1
John Murray
In a series of articles, John Murray asserted that 
the Reformed faith must not only be distinguished from the 
modernist perversion of biblical ideas but also from two 
systems of belief— Arminianism and modern Dispensational­
ism.2 The main targets of his criticism were the SRB. Arno 
C. Gaebelein's The Jewish Question. Lewis S. Chafer's The 
Kingdom in History and Prophecy, and Charles L. Feinberg's 
Premillennialism or Amillennialism. He supported Allis's 
examination and repeatedly attacked the dispensational 
system and indicated some of its problems— the sharp 
antitheses between the Mosaic and Christian dispensations 
and the mutually destructive relation between the
1Ibid., 280, 282. Allis supports the condition of
obedience in the life of Abraham's faith with such passages 
as Gen 21:5; 22:2, 18; Heb 11:17. Another reason that
Allis sees the Abrahamic and the Mosaic covenants as essen­
tially one comes from the fact that the singular form of 
the word "covenant" is used throughout the OT (ibid., 275).
2John Murray, "The Reformed Faith and Modern Subs­
titutes," PG, December 193 5, 88-89. Here Murray explained
the content of the Reformed faith and showed wherein modern 
denials or perversions of it are contrary to the Holy 
Scriptures. See also "The Reformed Faith and Modern 
Substitutes," PG, February 1936, 143.
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principles of law and grace.1 The covenant of grace, for 
him, was differently administered in the time of the law 
and in the time of the gospel.2 He affirmed Chapter 11.6 
of the historic Westminster standards, "the justification 
of the believers under the OT was one and same with the 
justification of the believers under the New Testament."3 
He also challenged the validity of the dispensational 
distinction of "kingdom of heaven" and "kingdom of God."4 
Furthermore, he exposed the problem of teaching that the 
law of Moses, the Sermon on the Mount, and the preaching of 
John the Baptist were purely based on law, according to the 
distinction between two kinds of kingdoms.5
As a result of Murray's several articles, some 
articles appeared which supported him and caused much 
doctrinal discussion within the Presbyterian Church of 
America6 over the question of the millennium. For 
instance, Carl Mclntire published an editorial in the
^■Murray, "Modern Dispensationalism," PG, May 1936,
79 .
2Murray, "Reformed Faith and Modern Substitutes," 
PG. May 1936, 78.
3Ibid.
4Murray, "Reformed Faith and Modern Substitutes," 
PG. August 1936, 210-212.
5Murray, "The Kingdom of Heaven and the Kingdom of 
God," PG, January 1937, 140.
6Later it was called the Orthodox Presbyterian
Church.
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Christian Beacon accusing R. B. Kuiper1 of his assertion 
that the premillennial view of the Lord's second coming is 
contrary to the Reformed Faith.2 Kuiper replied to Carl 
Mclntire that he did not condemn premillennial ism but the 
Scofieldian system3 which creates a sharp distinction 
between the dispensation of grace and that of law and their 
antinomian tendency.
J. Gresham Machen, J. Oliver Buswell, Jr., 
and Ned B. Stonehouse
J. Gresham Machen, in an editorial,4 supported 
Kuiperrs position in which he accused Mclntire of misre­
presentation that Kuiper regarded the premillennial view of 
the return of the Lord as contrary to the Reformed faith,5
1At that time R. B. Kuiper followed Murray's idea 
by pointing out two errors— Arminianism and the dispensa­
tionalism of The Scofield Reference 3ible— which were 
extremely prevalent among American fundamentalists. See R. 
B. Kuiper's article entitled "Why Separation Was Neces­
sary," reprinted in PG, September 1936, 225-227.
2Carl Mclntire charged that "eschatological 
liberty" had been called into question within the church. 
See Carl Mclntire, "Premillennialism," editorial in the 
Christian Beacon (October 1936), reprinted in PG, November 
1936, 53-54.
3R. B. Kuiper, "The Reply of Professor Kuiper," in 
"Has the Presbyterian Guardian Attacked Premillennialism?" 
PG, November 1936, 54.
4PG, November 1936, 41-45.
5Although he considered premillennialism as being 
contrary to the Scriptures, Machen did not regard it as 
being incompatible to true Presbyterianism because of the 
vagueness of the standards. J. Gresham Machen.Christianity 
and Liberalism (New York: Macmillan Company, 1923), 49;
Machen, PG, November, 19 36, 42, 71.
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and in which he also attacked the Scofieldians for denying 
the system of doctrine taught in the Westminster standards. 
Machen rejected the Scofieldian view that the Sermon on the 
Mount, including the Lord's Prayer, is not primarily 
applied to the church.1 He further declared that if a 
believer accepted the Scofieldian Dispensationalism, "he is 
seriously out of accord with the Reformed Faith and has no 
right to be a minister or elder or deacon in The Presby­
terian Church of America."2 In these debates, Dispensa­
tionalism had so attached itself to premillennialism that 
any attack against it was understood as an attack against 
premillennialism.3
J. Oliver Buswell, Jr., also defended the Reformed 
faith against many of the teachings of modern Dispensa­
tionalism, for the Scofield notes teach that the Mosaic 
system was fundamentally legalistic. He disagreed even 
with the moderate dispensational idea that the Mosaic order 
was "demonstrative of the fact that man could not be saved 
by the law" because it offered "a way of eternal life to 
show that man was not able to attain salvation by this 
hypothetical means."4 The Mosaic system, for Buswell, was
1Ibid., 42-43.
2PG. November, 1936, 42.
3But the editorial in the PG (March 193 7) asserted 
premillennialists could be true Calvinists. See 217-220.
4J. Oliver Buswell, Jr., "A Premillennialist1s 
View," PG, November 1936, 47.
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an economy of grace. Furthermore, "the moral law in 
Exodus," Buswell argued, "has the same relation to a man of 
faith which the moral law in Ephesians has to the 
Christian.1,1
Ned B. Stonehouse's central objection to Dispensa­
tionalism in his editorial was that the Scripture is 
regarded as setting forth more than one religion, that is, 
tha two ways of justification.2
At that time, M a c h e n 's seminary faculty, 
Westminster Theological Seminary, soon found itself in 
turmoil over the question of Scofield Dispensationalism.3 
After the Third General Assembly of the Presbyterian Church 
of America in June of 1937, the Bible Presbyterian Synod 
itself separated from the Presbyterian Church of America 
and emphasized the dispensational eschatology.
James E. Bear
In 1938 James E. Bear accused the Dispensational­
ists of rejecting the one central message of the Bible to a 
sinful race— God's one way of salvation, the covenant of 
promise (Eph 2:12), from the time of Adam's sin to the 
present— and of considering various messages for different
■^Ibid.
2PG. March 1937, 218-219.
3Because of a thorny problem of the millennium, a 
further process in splintering took place with the forma­
tion of the Faith Theological Seminary under the headship 
of Carl Mclntire.
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groups.1 For Bear, God has one plan for His people running 
through the ages. He uses the term "people of God" as 
comprehending the Jewish and the Gentile Christians for 
that one group.2 And the phrase "the covenant of promise" 
in Eph 2:12 is a proof text for the covenant position, for 
the singular "promise" can be interpreted as one central 
covenant promise which reaffirms the same promise of deliv­
erance through many covenants.3 In these discussions Bear 
criticizes the major Dispensationalists such as Charles 
Feinberg, C. I. Scofield, Lewis Sperry Chafer, William 
Evans, and others. He accuses Feinberg of a radical incon­
sistency. On the one hand, he does not believe in one 
covenant of grace in accord with the Scripture, and on the 
other hand, he affirms it when he faces the criticism of 
teaching two ways of salvation.4 The distinction between 
law and grace is the first of the two great theological 
teachings in Dispensationalism. It leads to the inevitable 
conclusion that some people in some dispensations were
1James E. Bear, "Dispensationalism and the Covenant 
of Grace," USR 49 (July 1938): 293. At this time, Bear
belonged to the Southern Presbyterian Church; he was a 
professor at Union Seminary in Richmond, Virginia.
2Idem, "The People of God," USR 52 (October 1940): 
33-63; idem, "The People of God in the Light of the Teach­
ing of the New Testament," USR 52 (January 1941): 128-158.
3Bear, "Dispensationalism and the Covenant of 
Grace," 285-307.
4Ibid., 291, 296. Bear analogizes his judgment
from Charles Feinberg, Premillennialism or Amillennialism? 
(Grand Rapids: Zondervan Publishing House,1936), 171-183.
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saved by their obedience or by work-righteousness.1 Also, 
the concept that the kingdom will be on the basis of legal 
obedience means, for Bear, that Dispensationalism breaks up 
not only the unity of God's method of salvation but the 
unity of His ultimate purpose for mankind.2
Under Bear's headship, by 1.944 the Eighty-Fourth 
General Assembly of the Presbyterian Church in the United 
States adopted a report that concluded: "It is the unani­
mous opinion of your committee that Dispensationalism as 
defined and set forth above is out of accord with the 
system of doctrine set forth in the Confession of Faith 
. . . . It attacks the very heart of the theology of our
Church."3
Louis Berkhof
The Sinaitic and the Abrahamic covenants are dif­
ferent in form but not in essence, according to L. Berkhof. 
Accordingly, he repudiates the Scofieldian view of the
Mosaic covenant as the covenant of works. He suggests that 
one read the Pauline antithetical references on the law and 
promise from the standpoint of the Jewish misunderstanding
1Bear, "The People of God," 34-35. Cf. SRB, 5,
n. 4.
2Ibid., 297.
3This report is found in its entirety in the
Minutes of the Eiahtv-Fourth General Assembly of the
Presbyterian Church (Austin, TX: Von Boeckmann-Jones Co. ,
1944), 123-127; cited in Jon Zens, "Dispensationalism in
Conflict," 9; James M. Efird, End-Times. 86-87.
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of the function of the law, not of their essential con­
trast.1 The concept of a covenant of works for the Sinai 
covenant only means a curse for Israel because they could 
not obtain salvation by their works.2 The law in the 
covenant of Sinai which served as a rule of life assumed 
three aspects— the moral, the civil, and the ceremonial 
law— and was made subservient to the covenant of grace.3
Other Covenant 
Theologians
Paul A. Hittson disputed the dispensational asser­
tion that the Mosaic law and the Sermon on the Mount along 
with the Lord's Prayer were not intended for this age but 
applicable only to the kingdom-age.4 This kind of 
criticism was repeated by Leslie W. Sloat.5 John P. 
Clellend, supporting Allis' charge against the dispensa­
tional view regarding the law, kingdom, and grace, claimed 
that both the Old and the New Testaments teach that God 
demands faith and obedience. As obedience was a requisite 
before Sinai (cf. Gen 26:5), so it is essential in the New
^-Berkhof, Systematic Theology. 297.
2Ibid.
3Ibid., 298, 299.
4Paul A. Hittson, "Is the Sermon on the Mount for 
This Age?" PG, July 1940, 27-28.
5Leslie W. Sloat, "Pilgrim on the Wrong Road," PG. 
September 1948, 221.
Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.
92
Testament dispensation of grace (cf. John 14:15, etc.)*1
The dispensational response 
Lewis Sperry Chafer
To these attacks Dispensationalists elaborated the 
dispensational theology in their replies. Lewis Sperry
Chafer admitted that Dispensationalists were in the midst 
of a wave of criticism.2 In a lengthy article he replied 
to the attacks of Oswald Allis and tried to justify the 
dispensational concept by an appeal to ancient church 
history to prove that dispensationalism belongs to ortho­
dox Christianity.3 According to Chafer, the early church 
purportedly advocated two distinct purposes of God: one is 
related to the earthly people and the other to the heavenly 
people. Because of these two purposes, it is possible to 
presuppose two ways of salvation.4 Chafer thus admits the 
opposing principles between the divine administrations.5 
He also contends that the real unity of the Scriptures is
in the fact that these messages are the revelation of one
God and are preserved "only by those who observe with care
■•■John P. Clelland, "The Bible Doctrine of Salvation
by Grace," PG, July 1941, 18-28.
2Lewis Sperry Chafer, "'Modern1 Dispensationalism," 
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the divine program for Gentiles, for Jews, and for Chris­
tians in their individual and unchanging continuity.1'1
The Mosaic system was a temporary form of divine 
government which is done away with and abolished in the 
church-age.2 Blessings under the Mosaic covenant were 
conditioned to an individual faithfulness to the law. The 
church is seen as accepted solely through a perfect stand­
ing in Christ and the ennobling power of the indwelling 
Holy Spirit. Christians are already constituted as citi­
zens of heaven.3 Further, this church will be removed. On 
the other hand, the national entity of Israel has been and 
will be preserved forever according to the unconditional 
Abrahamic covenant, the Davidic Covenant, and the new 
covenant for Israel.4 "The terms of admission into this 
kingdom as set forth in Matt 5:1 to 7:27 are, in reality, 
the Mosaic requirements intensified by Christ's own inter­
pretation of them."5 Through Chafer's response, the fea­
tures of the two perspectives were sharply contrasted.
In response to the verdict of the Presbyterian 
Church, Chafer argues that the issue should be whether 
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Scripture itself, rather than whether there is harmony 
between dispensational teaching and the Confession of 
Faith.1 Here he again contends that "the covenant of 
grace" is not a biblical term but a supposed theological 
term.2 Following the same stream of thought as his prede­
cessors, Chafer considers the law as "the representation of 
the merit system" and as the antipodes of God's plan of 
salvation by grace."3 In the coming age, God will govern 
with law, not on the ground of grace.4 Thus, Chafer 
rejects the one-covenant theory (the covenant of grace) as 
"superimposed on the Sacred Text" and strongly supports the 
validity of the dispensational scheme.5 Thus, on the one 
hand, he uplifts the achievements of Scofield as an 
interdenominational expositor and, on the other hand, he 
condemns the man-made creed by which covenant theologians 
measure exposition. Chafer's flat rejection of covenant- 
ism is well expressed in the final statement of his 
editorial: "It should be remembered that basic Presbyterian
1Lewis Sperry Chafer, "Dispensational Distinctions 
Challenged," BSac 100 (1943): 337-340.
2Ibid., 338. Cf. Chafer, "Dispensationalism," 438. 
Although Chafer protested the decision of the 1944 Assembly 
of the Presbyterian Church, the decision of the 1945 Assem­
bly reaffirmed that of the 1944 Assembly (Minutes. 1945,
65) .
3Chafer, Systematic Theology. 3:343.
4 Ibid., 4: 222.
5Chafer, "Dispensational Distinctions Challenged,"
337-345.
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doctrine existed before Johannes Cocceius was born."1
Charles Lee Feinberg
In Premillennialism or Amillennialism. Charles Lee 
Feinberg attempts to refute the arguments of Bear, Berkhof, 
and Allis. Stressing the continuity of salvation through 
grace in all ages, he states: "Whatever God has done in
behalf of man in any age, being based on the death of 
Christ, is manifestation of grace."2 Regarding the issue 
of unity in Scripture, Feinberg simply lays stress on the 
messages of one God. God has two different purposes for 
Israel and the church, but both of these purposes will be 
realized under one Lord Jesus Christ.3 Opposing the 
concept of the covenant of grace, he exposes the covenant 
theologians' confusion between law and grace as hopeless.4 
Their principles are mutually exclusive, so that it is 
impossible for them to exist together. The basis of the
law is the covenant of works of which man's merit is the
foundation stone. On the contrary, the merit of Christ is
the foundation stone in the covenant of grace and the
1Ibid., 345.
2Feinberg, Premillennialism or Amillennialism. 261. 
Regarding the law, Feinberg interestingly says that the 
Seventh-day Adventists are more consistent and logical in 
their view of its perpetuation than amillennialists. 
Ibid., 238, 260.
3Feinberg, Premillennialism or Amillennialism. 1936 
ed., 189.
4Ibid., 244.
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standard in grace is no less than a walk worthy of and in 
conformity with the high and glorious calling of sons of 
God in Christ Jesus.1
John F. Walvoord
For a plausible interpretation of Paul's concept of 
law, John F. Walvoord attempts to show that the definite 
article or its absence has special significance in Romans. 
It establishes a distinction between two kinds of laws. 
Homos without article denotes not the law of Moses but law 
viewed as "a principle, abstract and universal."2 Law 
without article in Rom 3:31 refers to all moral law. By 
this Paul is arguing in the epistle for something more than 
a setting aside of Mosaic law. That is, Paul intends that 
Christ met the requirements of all moral law in order to 
set forth the doctrines of justification and sanctifica­
tion. Law is fulfilled, not made void by the Cross of 
Christ.3 It is impossible for Christians to keep the law 
even after they are saved. Sanctification is apart from 
law. God's instrument of sanctification is the Holy 
Spirit, not the law. "Law is fulfilled in us through love 
born of the Holy Spirit."4 Walvoord's concept of two kinds
1Ibid., 172-176.
2John F. Walvoord, "Law in the Book of Romans," 
BSac 94 (January-March 1937): 17.
3Idem, "Law in the Book of Romans," BSac 94 (April- 
June 1937): 282-285.
4Ibid., 287, 289, 294.
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of law will have much influence on later Dispensational­
ists .
John F. Strombeck
John F. Strombeck attempts to show the preeminence 
of Jesus Christ and grace over law by using John 1:17 as 
the key text for the understanding of the whole Gospel of 
John. Thus he explains that the Gospel of John is based 
on the contrast between law and gospel.1 According to 
John, even though the Mosaic law was based upon love, the 
new commandment in John 13:34 is much greater than the old, 
for the measure of love of the old commandment was 'thy 
heart,' 'thy soul' and 'thy mind' which is on the human 
level.2 The new commandment transcends the old. Likewise 
the gift of the Spirit is greater under grace than under 
the law. The Spirit was partially given to certain indi­
viduals under the law, but the Spirit of God indwells all 
believers under grace. Strombeck sees in that failure to 
recognize this quantitative distinction and transition from 
law to grace the reason that Christians through the ages 
have looked at themselves as having to seek in the law 
guidance on how to please God. "This conflict between law 
and grace still continues."3
1J. F. Strombeck, "Grace and Truth," BSac 96 (Janu- 
ary-March 1939): 88-116.
2Idem, "Grace and Truth," BSac 96 (April-June 
1939): 216, 217.
3 Ibid., 219.
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A very practical and tragic result of that second 
phase of the debates was a schism in the Presbyterian 
Church. Covenant theologians interpreted the differences 
between Israel and the church, law and grace as the mani­
festations of one purpose of God on the basis of the his­
torical and theological interpretations. On the contrary, 
Dispensationalists regarded them as the manifestations of 
two purposes of God. Interestingly, Feinberg sought the 
unity of two purposes from the fact that they rooted in one 
God. Walvoord and Strombeck based their arguments upon the 
biblical and grammatical ground.
The Third Phase
The debates rebounded from the later 194 0s to the 
early 1960s with a new emphasis. As a result of the
debates with covenant theology since the 1920s, the dispen­
sational theologians had made an important shift in their 
position. Dispensationalists were willing to admit salva­
tion by grace through all ages, but they emphasized the 
eschatological millennial glory as the unifying principle 
of history, maintaining two different peoples. On the 
contrary, the covenant theologians regarded the covenant of 
grace as the unifying principle for the philosophy, 
maintaining the unity and continuity of the people of God. 
The main covenant theologians during this period were H. 
Wilson Albright, John W. Bowman, and William E. Cox, etc., 
whereas Dispensationalists who refuted the covenant
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theologians' attacks were Charles Fred Lincoln, Arno C. 
Gaebelein, E. Schuyler English, Clarence E. Mason, Charles 
Ryrie, Roy L. Aldrich, etc.
Covenant Theologians 1 
Criticism
H. W. Albright, John W. Bowman, 
and William E. Cox
H. Wilson Albright also criticized the dispen­
sational concept of two separated covenant peoples and 
the meritorious obedience under the Mosaic law.1 The 
theological basis for his attack was unity in the covenant 
of grace.^ The dispensational teaching was, for him, a 
disruption in the unity of God's dealings with His people. 
After explaining Chafer's refutation of the term "the cove­
nant of grace," he pointed out that the doctrine of grace 
and faith are tragically obscured with a multiplicity of 
covenants3 and with an emphasis upon human merit.4
John Wick Bowman dismissed Dispensationalism as "a
1H . Wilson Albright, "The Reformed Faith and Dis­
pensationalism," PG, February 1956, 29-30.
2Albright did not forget to present the specific
biblical evidences of some dispensational errors.
3According to Chafer, there were two sorts of cove­
nants: primary covenant dealt with the nation Israel and
secondary covenants dealt with the individual Israelite. 
The first does not extend to individuals.
4Albright, "The Reformed Faith," PG, February
1956, 30; see also the second part of his article entitled
"The Reformed Faith and Dispensationalism," PG, April
1956, 57-58.
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term descriptive of a fantastic type of interpretation of 
the Scriptures. . . ."1 After indicating some major pro­
blems in the Scofield Bible,2 he also equated the dispen­
sation of law with a dispensation of grace.3 Furthermore, 
Bowman saw that it was God who appointed a "pedagogue" (Gal 
3:24) to serve man's welfare, and that the divine grace was 
"seen to be functioning through the law" in the context of 
Gal 3:8-24.4 Thus, Bowman declared that all the covenants 
are one. The relationship between God and man is on a 
gracious plane and the covenant of law. Because of this 
position, he regarded the dispensational concept of the 
eight covenants as a rigorous schematization of the Bible.5
Dealing with the major dispensational doctrines as 
presented by Scofield, Chafer, and others, William E. Cox 
raised the question of the dual plan of salvation and of 
legal obedience for salvation in the Mosaic- and kingdom-
1John Wick Bowman, "The Bible and Modern Reli­
gions; II Dispensationalism," Int 10 (April 1956): 170.
2They are the seven dispensations, the eight 
covenants, prophecy relating to the kingdom of heaven, and 
the Scofieldian doctrine of the Apostolic Church.
3Ibid., 177, 181.
4Ibid., 177.
5Ibid., 178-181. Bowman here considers a signifi­
cant phenomenon that the plural "covenants" nowhere occurs 
in the OT. Based on Heb 8:7 and 9:1, Gal 4:24, etc., he 
argues that there are only two covenants in the Scriptures. 
The expression of "the covenants of promise" in Eph 2:12 
and Rom 9:4 refers to "those repeated occasions on which 
God renews His single covenant with His people under 
whatever form" (ibid., 181).
Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.
101
ages.1 He overlooked the new emphasis of revisionist 
Dispensationalism such as salvation alone by grace in all 
ages.2
The Dispensational Response 
Charles Fred Lincoln
In a series of articles Charles Fred Lincoln criti­
cized the system of the covenant theologians and denied the 
existence of a single grace covenant as unique, continuous, 
uninterrupted covenant relationship of God throughout the 
ages. He also rejected the existence of any covenant 
relationship prior to the time of Noah. The Abrahamic 
covenant is basic and it has a personal, national, and 
universal character. The Sinaitic covenant is basically 
different from the Abrahamic, Palestinian, and Davidic 
covenants which are founded on God's grace toward Israel. 
The covenant of law is legalistic in character.3 There­
fore, a basic incompatibility exists between the
1William E. Cox, An Examination of Dispenstional- 
ism (Phillipsburg, NJ: Presbyterian and Reformed Publishing 
Co., 1963), 17-19.
2The similar old criticism is found in Paul E. 
Sisco, Scofield or the Scriptures; A Comparison of Certain 
Notes bv C. I. Scofield with the Holv Bible (n.p., 1960),
7-65 and Wes Auger, A Critique of the Scofield Bible 
(Little Rock, AR: Challenge Press, 1972), 5-16.
3Charles Fred Lincoln, "The Biblical Covenants," 
BSac 100 (October-December 1943): 572-573.
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covenant of law and that of Abraham in the Scripture.1
Arno C. Gaebelein
In his brief response to covenant theology's criti­
cism, Arno C. Gaebelein regards it as dependent upon a man- 
made creed and as misinterpretations of the Word of God. 
He defends the validity of the typical application of the 
Scofield Bible for most of his answer,2 for Pieters accused 
the Scofieldian typology as "artificial and extravagant."3
E. Schuyler English
E. Schuyler English, chairman of the revision of
the Scofield Reference Bible, repudiates Bowman's criticism 
that Dispensationalism teaches that man has been saved by 
different means in different ages and claims that Dispen­
sationalism teaches that man is saved by grace alone in any 
age,4 for the different ways of salvation in each dispen­
sation are not harmonized with the Scriptures. Thus, he
1Idem, "The Biblical Covenants," BSac 100 (July-
September 1943): 442-443.
2Gaebelein, The History of the Scofield Reference 
Bible. 61-71.
3Pieters, A Candid Examination of the Scofield 
Bible. 11-13. This pamphlet was still of use against Dis­
pensationalism in the church during the third phase.
4English, "E. Schuyler English Looks at Dispensa­
tionalism," 25; E. Schuyler English, ed. , The Holv Bible. 
Pilgrim ed. (New York: Oxford University Press, 1948) ,
1240. Here he states, "The Old Testament saints . . . are
saved through faith in God' Word, and by the Blood." See
also Fuller, Gospel and Law. 34.
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does not vindicate Scofield's and Chafer's two ways of 
salvation. To them, this was the best way to defend the 
criticism of the covenant theologians. Thus, this becomes 
a turning point in the development of Dispensationalism.
Clarence E. Mason and 
W. W. Barndollar
In reply to Bowman's assertion of one covenant, 
Clarence E. Mason states: "The dispensational viewpoint is 
inherent in the facts of the Bible's sequence of events."1 
Following English's new emphasis, he elaborates on salva­
tion by grace in any age and seeks the reason for differ­
ent dispensations in God's administration, not in His 
nature.2 Yet he distinguishes obedience from work, for 
true faith always works.3 The law was never given as an 
enemy of justification. "It was not a way to life (Gal 
3:11), but a way of life given to a people already 
sheltered by blood."4 No intelligent Dispensationalist 
wants to dishonor any part of the Scripture. Because law 
was the revealed truth of God, it has eternal values. Yet 
its main role is not the rule of life of the righteous man 
in this age but is designed to condemn the wicked.5 This
1Clarence E. Mason, "A Review of 'Dispensational­
ism' by Bowman," BSac 114 (January-March 1957): 15.
2Idem, "A Review of 'Dispensationalism' by Bowman," 
BSac 114 (April-June 1957): 108-109.
3 Ibid., 110-111. 4 Ibid., 111.
5Ibid., 111-112.
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positive viewpoint shows a progressive understanding of law 
in Dispensationalism. Along with Mason, W. W. Barndollar 
answers Bowman and other covenant theologians from the 
viewpoints of hermeneutics, logic, a philosophy of history, 
and the meaning of dispensation and Dispensationalism for 
the validity of biblical Dispensationalism. In his 
hermeneutics he not only considers the dispensational 
approach to the Scripture as a basic proposition to its 
interpretation, but also it is of the greatest importance 
to distinguish between law and grace.1
Charles C. Ryrie
Charles C. Ryrie tries to show the validity of dis­
pensational theology from the standpoint of the necessity 
of biblical distinctions in the dispensational scheme, of a 
philosophy of history with its millennial consummation, and 
of consistent, literal hermeneutics.2 He briefly exposes 
some weak points of the covenant theologians such as John 
Wick Bowman, George E. Ladd, Louis Berkhof, and James Orr. 
One of his main focal points centers around God's purpose 
and plan of biblical history. In covenant theology the 
unifying principle for the philosophy of history is the 
covenant of grace. In other words, the covenant of grace
1W . W. Barndollar, The Validity of Dispensational­
ism (Des Plaines, IL: Regular Baptist Press, 1964), 15-61.
2Charles C. Ryrie, "The Necessity of Dispensation­
alism," BSac 114 (July-September 1957): 243-254.
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is soteriological. In contrast to this covenant tradition, 
the dispensational unifying principle of history is the 
eschatological millennial glory/ the goal of history.1 
Thus Ryrie concludes: "Only dispensationalism can cause
historical events and successions to be seen in their own 
light and not to be reflected in the artificial light of an 
overall covenant."2
Roy L. Aldrich
Roy L. Aldrich quotes the statements of the cove­
nant theologians which lift the importance of the Ten 
Commandments for the Christian Church.1 He concludes that 
the Christian is free from every aspect of the law of 
Moses. He especially distinguishes the eternal moral law 
of God from the Mosaic legal system. Even the moral law of 
God is not identical with the Mosaic Ten Commandments.4 
The abrogation of the Mosaic law does not mean abrogation 
of the eternal moral law of God which exists in all 
dispensations.5 He, therefore, argues that the existence 
of the eternal moral law of God in all dispensations is
1Ibid., 248.
2Ibid., 249.
3Roy L. Aldrich, "Cause for Confusion of Law and 
Grace," BSac 116 (July-September 1959): 221-229.
4Ibid., 226.
5Roy L. Aldrich, "Has the Mosaic Law Been Abol­
ished?" BSac 116 (October-December 1959): 335.
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one of the agreements with the covenant theologians.1
The RPC/ES Statement
A committee on Dispensationalism, appointed by the 
1969 General Synod of the Reformed Presbyterian Church, 
Evangelical Synod, presented a lengthy report in 1970 in 
which the dispensational view of Charles C. Ryrie was
analyzed and various areas of discrepancy with the
Westminster Standards noted. In its concluding part, 
Dispensationalism was regarded as a misinterpretation of
Scripture. In a further report of 1971 the committee
affirms:
. . . the unity of the covenant of grace in all ages;
salvation by grace through faith in all ages; the unity 
and continuity of the people of God of all ages as the
body of Christ as set forth in the Confession of Faith
. and the applicability of the moral law to the 
whole of human history on earth.2
To sum up, a series of debates on the Sinaitic 
covenant between the dispensational and the covenant theo­
logians developed under the categories of their own
theological schemes: the differences between Israel and
1Roy L. Aldrich, "A New Look at Dispensationalism," 
BSac 120 (January-March 1963): 49. Aldrich attempts to
show that Dispensationalists have much more in common with 
the non-dispensationalists. According to him, the sug­
gested areas of agreement are: (1) a simple definition of a 
dispensation; (2) a minimum of two or four dispensations 
for all Bible history; (3) one way of salvation for every 
dispensation since the Fall; and (4) the existence of the 
eternal moral law of God in all dispensations. See ibid., 
42-49.
2Cited in "RPC/ES Statement on Dispensationalism," 
PG. August-September 1974, 113.
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church, law and grace in covenant theology as God1s one 
purpose, while they are the expression of two purposes in 
Dispensationalism. The Mosaic covenant in covenant theo­
logy was grasped as a covenant of grace, while it meant in 
Dispensationalism a covenant of works. The law of Moses in 
covenant theology is applicable in the church age, while in 
Dispensationalism it is only appropriate to the kingdom 
age. However, since the 19 50s the Dispensationalists began 
to recognize the existence of grace under the Mosaic cove­
nant and the role of law in the present age in a limited 
sense. This does not mean that the debate between Dispen- 
sationalists and non-Dispensationalists was over. We are 
still facing their conflicts regarding the law-grace issue 
and God's purpose for biblical history.1
Old and New Interpretations 
of the Sinaitic Covenant in 
Recent Dispensationalism
Through the debates with covenant theologians, the 
newer Dispensationalists such as John F. Walvoord, E. 
Schuyler English, Charles C. Ryrie, etc., realized their 
problems and delved deeper into the related areas of the 
dispute. This development of interpretation caused them to 
come closer to the covenant theology in the concept of
^•For instance, Strickland criticizes Daniel 
Fuller's law-gospel continuum in his dissertation entitled 
"A Critical Analysis of Daniel Fuller's Gospel and Law 
Concept," and in an article of its abstract, "Preunder­
standing and Daniel Fuller's Law-Gospel Continuum," BSac 
144 (1987): 181-193.
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grace. The publication of The New Scofield Reference Bible 
was a step of development of the newer position on the 
Mosaic covenant in this direction.
Did they move away from the old dispensational 
landmarks in the new revised Scofield Bible? One of the 
dispensational publications offers an answer to this ques­
tion by stating that the basic approach and viewpoint of
the older Dispensationalists remains unchanged.1 E.
Schuyler English, the chairman of the editorial committee 
of the NSRB. further states: "Neither the publisher nor the 
committee of revision had any intention at any time of 
altering Scofield's theological position or system of 
interpretation.1,2
The heart of the old and new Scofield annotated 
Bible remains the dispensational system of interpretation. 
There are still seven dispensations, but a major change was 
made in connection with the designation of the sixth 
dispensation. It was changed from the dispensation of 
grace to the church-age, thereby preventing any misconcep­
tion that grace was an innovation limited to a single age.3 
Accordingly, God deals with man in different ways during 
different dispensations.
1"Behir.d the New Scofield Reference Bible," MM. 
April 1967, 28-29.
2English, "The New Scofield Reference Bible," 126.
3Compare SRB. 5, n. 5, with NSRB. 4, n. 4.
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The NSRB also continues the distinction between 
Israel and the church. The church cannot be found in the 
Old Testament.1 The plenary inspiration of the Bible and 
the pretribulation rapture of the church were convictions 
held by the 1967 revision committee. There are some impor­
tant modifications of the older positions. For instance, 
the distinction between the kingdom of heaven and that of 
God is no longer rigidly retained.2 These terms now are 
said to be "often" used synonymously.3 But the old dis­
tinction is still refurbished in the new edition.4 All 
these facts mean that there remain some broad areas of 
difference between the newer Dispensationalism and covenant 
theology. In fact, the contemporary leading dispensational 
thinkers are not trying to defend all the aspects of 
Scofield's and Chafer's teachings. Rather, they attempt to 
find a way to meet the charges of two ways of salvation and 
of the absence of enablement under the Mosaic covenant, for 
which the earlier version was severely criticized. A new 
presentation of these doctrines, thus, is the basic
1NSRB. 1162, n. 1 (Acts 2:1); 1225, n. 1 (Rom
11:1); 1324, n. 1 (Heb 12:23).
2The SRB did not appear to recognize the synoymous 
use of these terms. Compare SRB. 996, n. 1, with NSRB. 
994, n. 3 (Matt 3:2).
3NSRB. 994, n. 3 (Matt 3:2).
4 Compare SRB. 1003, n. 1 with NSRB. 1002, n. 1 
(Matt 6:33). Here the kingdom of heaven means "the earthly 
sphere of the universal kingdom of God." In this sense, it 
is a subordinate concept of the kingdom of God.
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difference between the old edition of the Scofield Bible 
and the new.
Divine Enablement under 
the Sinaitic Covenant
The Scofield Reference Bible notes teach that the
Mosaic order was fundamentally legalistic. One of these
notes states:
The Dispensation of promise ended when Israel rashly 
accepted the law (Ex. 19.8). Grace had prepared a 
deliverer (Moses), provided a sacrifice for the guilty, 
and by divine power brought them out of bondage (Ex. 
19.4); but at Sinai they exchanged grace for law.1
In other words, the people of Israel rashly abandoned the
Abrahamic unconditional covenant and instead tragically
adopted on their own the conditional and legalistic Mosaic
covenant. Thus, the Mosaic system is regarded as purely a
legal system. Chafer follows the same line on this point
and states:
When the law was proposed, the children of Israel 
deliberately forsook their position under the grace of 
God which had been their relationship to God until that 
day, and placed themselves under the law. . . .
Upon the determined choice of law, the mountain 
where God was revealed became a terrible spectacle of 
the unapproachable, holy character of God. . . .
The children of Israel definitely chose the cove­
nant of works, which is law, as their relationship to 
God. In like manner, every individual who is now under 
law is self-placed. . . .  To such as seek to come to 
Him by the law, God is as unapproachable as flaming 
Sinai.2
Chafer, therefore, considers the Mosaic covenant as a
1SRB. 20, n. 1 (Gen 12:1).
2Chafer, Systematic Theology. 4: 162-164.
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covenant of meritorious works in which divine blessing was 
conditioned strictly on human faithfulness. 1
Based on that assumed exchange of grace for law,
Dispensationalists argue that at Mount Sinai there was no
divine enablement and the people of Israel obeyed in the
power of the flesh. Every individual was under the
meritorious covenant of law and was responsible for keeping
the law in full. That, however, was impossible. No one
could keep the law fully, especially not in the power of
the flesh with no divine enablement. Thus Chafer says:
The law, being a covenant of works and providing no 
enablement, addressed itself to the limitations of the 
natural man. No more was expected or secured in return 
from its commands than the natural man in his environ­
ment could produce. The requirements under the law 
are, therefore, on the plane of the limited ability of 
the flesh.2
There is no divine enablement such as grace and a 
universal indwelling of the Holy Spirit among the Old 
Testament saints under the Mosaic covenant.3 This means 
that the Old Testament saints were limited to the energy of
sinful flesh in obeying God's law.
The only reason salvation was possible for ancient
1Ibid., 3: 77; 4: 162-163, 211-212.
2Ibid., 4: 247; see also p. 51.
3The SRB says: "The indwelling of every believer by 
the abiding Spirit is a N. T. blessing consequent upon the 
death and resurrection of Christ" (p. 982). Ryrie recog­
nizes that Dispensationalists often described the complete 
lack of divine enablement under the dispensation of the 
law. See Dispensationalism Today. 120.
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Israel was because the people had the sacrificial rituals 
as a means for obtaining forgiveness for their transgres­
sions of the law. Chafer says:
In case of failure to do the law, sacrifices were 
accepted as a means to restoration. As the Christian 
may be forgiven and cleansed on the ground of confes­
sion of his sin to God (1 John 1:9), so Israelites both 
individually and nationally were restored by 
sacrifices.*
Neither the by-faith principle of grace nor the imputed 
righteousness of Christ was, for Chafer, a part of the Old 
Testament salvation.2
The dispensation of promise ended at Sinai when
Israel rashly accepted the conditional Mosaic covenant of
works and made "the most presumptuous vow that mortal lips
could utter."3 However,
The law did not abrogate the Abrahamic covenant (Gal 
3:15-18), but was an intermediate disciplinary dealing 
"till the Seed should come to whom the promise was 
made" (Gal 3:19-29; 4:1-7). Only the dispensation, as 
a testing of Israel, ended at the giving of the law.4
The reason that the Abrahamic covenant could not be 
abrogated is that it was a national covenant which con­
tinued to offer title to the blessings promised to Abraham 
no matter what Israel did. Individual Israelites after
^■Chafer, Systematic Theology. 4:159.
2Chafer understands Paul's experience in Phil 3:6 
as having provided the requisite sacrifices. See Chafer, 
Dispensationalism. 92.
3C. H. Mfackintosh] , Notes on the Book of Exodus 
(New York: Fleming H. Revell Company, n. d.), 244.
4SRB. 20, n. 1.
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Sinai were, therefore, in a position to receive God's 
blessings, yet these could be given only through the condi­
tion of perfect obedience to God's commands. Thus the old 
dispensational position almost universally found no formal 
exhibition of grace in the Mosaic covenant.
Because of this fact, the dispensational theolog­
ians were challenged by covenant theologians. They pointed 
to a systematic demonstration of undiminished grace 
throughout the Old Testament. The recent dispensational 
thinkers acknowledge the error of the negation of the 
divine enablement under the Mosaic covenant. Ryrie admits 
the failure of dispensational theology on this point.
Dispensationalists have often pictured the law as a 
period when enablement was completely lacking. It is 
true that there was a sharp contrast between the 
enablement under the law and the works of the Holy 
Spirit (John 14:17), but it is not accurate to say 
that there was no enablement under the law.1
Woodring attempts to vindicate the dispensational interpre­
tation of grace under the Mosaic law in face of objections 
of covenant theology and concludes that Dispensationalism 
recognizes a comprehensive, unabridged grace in harmony 
with an antithetical view of the Sinaitic covenant. Divine 
grace was available to every Old Testament saint in a 
measure that was fully adequate to meet the demands of the 
Sinaitic covenant as a rule of life. There exists a wide 
discrepancy, however, between the law as a standard for the
1Ryrie, Dispensationalism Today. 120.
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Jewish earthly nation and grace as the rule of life for the 
Christian. The manifestation of enabling grace corresponds 
to the difference in the respective rules of life.
The NSRB also emphasizes the existence of grace 
throughout all the Scripture.1 As already noted, it 
changes the designation of the sixth dispensation from the 
dispensation of grace2 to that of the church3 in order to 
obviate "any misconception that grace was an innovation 
limited to a single age."4 In this way, the contemporary 
Dispensationalists open the way to recognize the existence 
of grace even under the Mosaic covenant.
The Way of Salvation under 
the Sinaitic Covenant
The negation of any divine enablement under the 
Mosaic covenant is directly connected with the method of 
salvation in the Old Testament. The most frequent criti­
cism of Dispensationalism was that it teaches different 
ways of salvation in different ages.5 The old Scofield 
annotated Bible and certain dispensational writers often 
gave the impression that they were teaching salvation by a
1NSRB, p. vii.
2SRB. 5, n. 5.
3NSRB, 4. n. 1.
4Cited by Kyle Haselden, "Oxford's New Scofield," 
CC. May 1967, 582.
5Ryrie, Dispensationalism Today. 110.
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meritorious system of works in the Mosaic covenant and the
kingdom ages. For this purpose they described the Mosaic
covenant as a covenant of works. So the old Scofield
Reference Bible says:
The Christian is not under the conditional Mosaic cove­
nant of works, the law, but under the unconditional new 
covenant of grace.1
Chafer also claims:
The kingdom teachings, like the law of Moses, are based 
on a covenant of works. The teachings of grace, on the
other hand, are based on a covenant of faith. In the
one case, righteousness is demanded; in other it is
provided, both imputed and imparted.2
Under grace, the fruit of the Spirit is . the
present possession of the blessing through pure grace; 
while under the kingdom, the blessing shall be to such 
as merit it by their own works.3
The teachings of Moses and the teachings of the kingdom 
are purely legal, while the instructions to the belie­
ver of this dispensation are in conformity with pure 
grace.4
In Chafer's original understanding of the Mosaic covenant 
as a meritorious covenant of works, divine blessing was 
conditioned strictly on human faithfulness.5 The Mosaic 
covenant was the antithesis of a covenant of grace.
Another example of these dual systems was clearly 
expressed in the note on John 1:17 where the Scofield Bible
1SRB. 95, n. 1.
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was contrasting the dispensation of law with that of grace.
The point of testing is no longer legal obedience as 
the condition of salvation, but acceptance or rejection 
of Christ, with good works as a fruit of salvation.1
From the above statement one observes that a peculiar 
manner of testing was needed when the dispensation of law 
began. It was a legal obedience. For non-Dispensational- 
ists this different testing seems to be a different plan of 
salvation and, consequently, legal obedience could be 
interpreted as the means of salvation. In other words, it 
was felt that OT salvation did not involve a covenant 
relationship with Christ in the older system of Dispensa­
tionalism.
Dispensationalists posited a strong dichotomy 
between national and individual promises and blessings in 
the Abrahamic covenant after Sinai.2 Israel as a nation 
was able to obtain salvation under the unconditional 
Abrahamic covenant. They had been redeemed as a nation 
from Egypt. The Abrahamic covenant with its land promise 
to the patriarch and the seed is the unconditional portion, 
the features of the eschatological portion of the covenant. 
But individual Israelites had an unsure salvation under the 
conditional Mosaic covenant. This is well described in the 
following:
What Jehovah has covenanted to His elect nation is one
1SRB, 1115, n. 1.
2Cf. 153-154.
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thing, and what He covenants to individuals within that 
nation is quite another thing. The national entity has 
been and will be preserved forever according to cove­
nant promises (Isa 66:22; Jer 31:35-37; Gen 17:7, 8).
The individual Israelite, on the other hand, was sub­
ject to a prescribed and regulated conduct which 
carried with it a penalty of individual judgment for 
every failure (Deut 28: 58-62; Ezek 20:33-44; Matt
24:51; 25: 12, 30).1
In their effort to eliminate the concept of dif­
ferent ways of salvation in different ages, the new Dispen­
sationalism emphasizes the permanence of the concept of 
salvation in Scriptures. The editors of the NSRB clarify 
this: "Throughout all the Scriptures there is only one
basis of salvation, i. e. , by grace through faith."2 And 
Ryrie clearly explains the principle of salvation by faith 
in the Old Testament:
The basis for salvation in every age is the death of 
Christ; the requirement for salvation in every age is 
faith; the object of faith in every age is God.3
This statement seems to reflect the thought of covenant
theology. Yet Ryrie raises an objection to the assertion
of the covenant theologians that both Testaments teach "the
same Saviour, the same condition, the same salvation.1,4
^-Chafer, Dispensationalism. 43; Systematic Theo­
logy. 4: 15.
2NSRB. p. vii.
3Ryrie, Dispensationalism Today. 123.
4Ibid., 122, 123. Cf. Hodge, Systematic Theology.
2:368.
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Discussing Payne's assertion of that belief,1 he rejects 
the assumption that everything about salvation must be the 
same and that the conscious objects of the faith of Old 
Testament saints must have been Christ,2 for the average 
Israelite could not understand the grace of God in Christ. 
The content of faith has been different in the various 
dispensations.3
The changeability of the content of faith in the 
various dispensations, the new Dispensationalists affirm, 
is the point "which distinguishes dispensationalism from 
covenant theology."4 The Dallas Theological Seminary 
doctrinal statement takes the same direction:
We believe . . . that the principle of faith was
prevalent in the lives of all the Old Testament saints. 
However, we believe that it was historically impossible 
that they should have had as the conscious object of 
their faith the incarnate, crucified Son, the Lamb of 
God (John 1:29), and that it is evident that they did 
not comprehend as we do that the sacrifice depicted the 
person and work of Christ.5
Accordingly, the object of faith in every age has been the
■̂J. Barton Payne states: "There is but one, unified 
testament, God's sole plan of salvation, through which 
Christ offers a redemption that is equally effective for 
the saints of both dispensations." The Theology of the 
Older Testament (Grand Rapids: Zondervan Publishing House, 
1962), 241; cf. Ryrie, Dispensationalism Today. 122-123.
2Ryrie, Dispensationalism Today. 123.
3Ibid.
4Ibid.
5Dallas Theological Seminary, Doctrinal Statement. 
Article V, p. 11.
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gracious God. God always reveals grace in the same manner. 
Yet the new dispensational theologians assert the distinc­
tion between the content of faith of the ancient Israel and 
the content of ours, as Ryrie states.1 Old Testament 
people could not see tho cross of Calvary in spite of the 
sacrificial system. The fact that the object of their 
faith, Christ, was always God does not mean that their 
faith always explicitly included His Son.2 They did not 
comprehend the full story of redemption. It was impossible 
for them to exercise personal faith in Jesus Christ. All 
Israelites were related to God only through the theocratic 
state. Thus, on the one hand, the newer Dispensationalists 
deny two ways of salvation, but on the other hand, they 
claim a different content of faith under the Mosaic 
covenant.3
Obedience to the Law According to 
the New Dispensationalism
Along with the strict distinction between Israel 
and the church, the older dispensational theology made 
sharp distinctions between God's methods of dealing with 
these two peoples. The Mosaic law was given to the people
1Ryrie, Dispensationalism Today. 131.
2Nevin, "Some Major Problems," 349. Nevin asserts 
that neither Adam, nor Abraham, nor Moses, nor David 
understood the gospel of Christ's death for the sins of 
men, His burial, and resurrection (p. 351).
3Ryrie, Dispensationalism Today. 130-131.
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of Israel. It defined the manner of the Israelites' daily 
life.1 It was also "an ad interim dealing in effect only 
until Christ should come."2 The older dispensational 
theology, therefore, asserted very sharply that the law of 
Moses as a whole has been abrogated in the present church
age. "The Christian is not under the conditional Mosaic
covenant of works, the law, but under the unconditional new 
covenant of grace."3 The time limit of the reign of the 
law was only till "the death of Jesus Christ."4 That 
abrogation of the Mosaic law also included the Ten Com­
mandments. Chafer clearly states this fact: "It is
declared that these commandments [the Ten Commandments]
were 'done away' and 'abolished.'"5 During the reign of 
the law, forgiveness was conditional upon a legal ground6 
and legal obedience, therefore, was the condition of
salvation.7
The newer dispensational thinkers removed the above 
earlier "unguarded statements" from the NSRB. for they had
^-Chafer, Systematic Theology. 7:225.
2Ibid., 7:226.
3SRB, 95.
4SRB. 1244, n. 2.
5Chafer, Systematic Theology. 4:242. Cf. Aldrich, 
Holding Fast to Grace. 76, 91.
6SRB. 1002, n. 1.
7SRB. 115, n. 1.
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become one of the main reasons for the charge of teaching 
more than one way of salvation.1 As long as the expression 
of faith has changed somewhat from dispensation to dispen­
sation, saving faith has always been expressed by obedi­
ence, but not always by following the same rules. Each 
dispensation has its own laws, for each has its own test. 
The newer thinkers vigorously reject equating the tests of 
a dispensation with the way of salvation. Attempting to 
harmonize the dispensation of law with grace, Ryrie argues 
that there are different ways of being acceptable to God:
Under the law God provided a way whereby man could be 
eternally acceptable before him. . . .  He also provided 
ways whereby man could be temporally acceptable before 
Him. 2
For Ryrie eternal salvation was by grace, but temporal life 
was governed by law. The newer thinkers explain the 
meaning of the early problematic statements as alluding to 
the means of temporary life rather than the means of justi­
fication before God.3
Furthermore, the recent dispensational thinkers 
distinguish the moral law from the Ten Commandments and 
vindicate the binding force of the moral principles of the 
law in the church era, because the moral law is a revela­
tion of the character of God. They interpret this moral
1Ryrie, Dispensationalism Today. 112.
2Ibid., 126.
3Ibid.
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law as the unchangeable pure law in terms of the "law of 
Christ"— the law of love.1 Ryrie works out a dichotomy 
between the law as code and the commandments contained 
therein.2 Therefore, the moral law and the Ten Command­
ments, for contemporary Dispensationalists, are not 
identical. The moral law of God proceeds from His 
righteousness and cannot be abrogated. In contrast to the 
earlier assertion, the newer dispensational theology 
recognizes certain values of the Mosaic law in the present 
age.3 Pentecost analogizes the values of the Mosaic law 
from the standpoint of distinction between the permanent 
revelatory and the temporary regulatory aspects. The
permanent aspect of the law is concomitantly the holiness 
of God and the unholiness of man. In this sense it may
still be useful. On the contrary, the temporary aspect
which regulated the life and the worship of the Israelite 
has been done away.4 This position is a radical
development in comparison with the earlier position.5 Yet
1NSRB. 1347, n. 1 (2 John 5); Wayne G. Strickland, 
"Preunderstanding and Daniel Fuller's Law-Gospel Conti­
nuum," BSac 144 (1987): 191.
2Ryrie, Basic Theology, p. 305.
3NSRB, 1254, n. 1 (2 Cor 3:11).
4Pentecost, "The Purpose of the Law," 233.
5Because of this development of dispensational 
theology on law and grace, Daniel P. Fuller in his Gospel 
and Law concludes that there is no longer any substantial 
difference between covenant theology and Dispensationalism 
on the subject of the law and the gospel (p. 45) .
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it is an attempt to cast off the skin of antinomianism 
while maintaining God's twofold purpose toward Israel and 
the church.
Summary
The dispensational theology has caused a spirited 
controversy between Dispensationalists and Calvinist cove­
nant theologians. The Sinai covenant for most covenant 
theologians belongs to the covenant of grace, which also 
includes a work-principle, a special feature of the first 
covenant of works. Some regarded the Mosaic covenant as a 
continuation and expansion of the previous covenant of 
grace or as the mciel covenant of all other covenants. 
Because of its character of grace, covenant theologians 
reject the dispensational view that the Sinai covenant 
belongs to the covenant of works. They stress the unity of 
God's redemptive purposes, so that the Sinaitic covenant 
in the context of Yahweh's historical acts in favor of His 
people is meaningful for the church.
The covenant theologians' frontal attacks provided 
a dynamics in the dialectical development of the dispensa­
tional understanding of the Sinai covenant and law.
Realizing that the normative theology raised 
serious problems in regard to salvation in the Old Testa­
ment, dispensational thinkers who retained antinomianism 
have modified their position. Thus, contemporary Dispensa­
tionalists recognize the existence of grace under the
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Mosaic covenant of works and affirm that there is one way 
of salvation in Scriptures. They assert that the object of 
faith was different in the Old Testament saints, for it was 
difficult for the ancient Israelites to exercise personal 
faith in Jesus— grace in the Mosaic covenant was connected 
with the corporate body of Israel rather than individuals. 
They have maintained their negative attitude toward the 
law.
In this context law is defined in dialectical rela­
tionship with grace. The law of Moses as a unit, including 
the Ten Commandments, has been abolished by the death of 
Jesus Christ. The newer dispensational theology emphasizes 
the dichotomy between the law as code and the moral princi­
ples contained therein. Thus, it recognizes the revelatory 
value of the Mosaic law in the church age as a source of 
moral principles.
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CHAPTER IV
ANALYSIS OF THE FUNDAMENTAL ASPECTS OF THE SINAITIC 
COVENANT AND LAW IN DISPENSATIONALISM
Introduction
In the preceding chapter I showed how the basic 
points of the contemporary American dispensational view on 
the Sinaitic covenant and law have developed and indicated 
the focal point of the covenant theology. At this point we 
need to consider the place of the Sinaitic covenant and law 
in the system of the dispensational belief. One cannot 
help but observe that the newer dispensational theologians 
rarely give serious attention to that covenant in their 
systematic theology books.-1- This is a surprising phenome­
non in view of its importance during those long centuries 
when, according to Dispensationalism, the Sinaitic covenant 
determined God's relation with His people. This attitude 
may arise from the fact that for Dispensationalists the 
Sinaitic covenant is guite distinct in nature from the
-̂For examples, Ryrie did not treat the covenant 
instituted at Sinai in his systematic theology book Basic 
Theology. Pentecost also skipped over this in dealing 
with the covenants in his Things to Come.
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preceding Abrahamic covenant and the following Transjordan 
and the Davidic covenants.
First of all, I set forth the main features of the 
historic context and of the nature, purpose, and relation­
ships of the Sinaitic covenant in comparison with other 
covenants from the standpoint of dispensational understand­
ing. Then, I examine how Dispensationalists interpret the 
character and role of the law of Moses in the teachings of 
Jesus Christ and Paul. The covenant and the law in the 
Mosaic corpus are so closely interrelated that it is 
necessary to consider both in this chapter. In order to 
understand the setting for the Mosaic covenant and law, 
there is also a need to explore their relationship with 
other covenants.
The Concept of Covenant 
The ordinary rendering for the Hebrew word berit is 
"covenant."1 In the Septuagint, diatheke2 is the most
1 Francis Brown, S. R. Driver, and Charles A. 
Briggs, eds., The New Brown. Driver, and Briggs Hebrew and 
English Lexicon of the Old Testament (Boston: Houghton,
Mifflin & Co., 1907; reprint, Lafayette, IN: Book Publish­
er's Press, 1981), 136. The term berit occurs no less
than 287 times in the Hebrew text and is translated "cove­
nant," "league," and "treaty." The Hebrew expression karat 
berit, "to cut a covenant," appears in the OT no less than 
80 times. In this phrase "to cut" is the idiomatic sense 
of "to make." See Gerhard F. Hasel, Covenant in Blood 
(Mountain View, CA: Pacific Press Publishing Assn., 1982),
16-17.
2This word is used nearly 3 00 times in the LXX. In
the NT it occurs some 3 0 times. This term does not imply
an agreement or covenant by mutual parties, but a free
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usual translation for the Hebrew berit. The relationship 
between God and Israel is basically presented in the Scrip­
tures as a covenant. Eichrodt has constructed an entire 
theology of the OT on the covenant theme, especially the 
covenant of Mount Sinai. He looks at the Sinaitic covenant 
as the unifying factor of the OT and the center of Israel's 
religion. In other words, the Sinaitic covenant was the 
expression of an historical event experienced by Israel and 
this experience was the foundation and explanation of 
Israel's very existence in his theological scheme of the 
OT.1 McCarthy points out the importance and the complex­
ity of the concept of covenant in the beginning of his book 
by stating: "Covenant is so important in the Scriptures
that in the form 'testament' it has provided the title for 
the book, but it is so complex an idea that we have our 
problems in understanding it."2 Thus the attempt to define 
the concept of covenant has been largely confined to the
promise on the divine side and an undertaking of obliga­
tions on the human side. It is used in connection with a 
solemn and religious transaction. On the contrary, 
suntheke, which is used in classical Greek, designates a 
covenant between two mutual parties making a mutual 
agreement, with both parties having an equal part in 
setting forth the terms and arranging the compact. See J. 
B. Payne, "Covenant in the New Testament," The Zondervan 
Pictorial Encyclopedia of the Bible (Grand Rapids: 
Zondervan Publishing House, 1975), 1:995-996.
1See Walther Eichrodt, Theology of the Old Testa­
ment . Old Testament Library, vol. 1, trans. J. A. Baker 
(Philadelphia: Westminster Press, 1961), 25-69.
2McCarthy, Old Testament Covenant. 1.
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philological study of the use and meaning of the Hebrew 
word berit.1 Such studies have been helpful, but, because 
of the etymological uncertainty of the term berit, there is 
by no means an agreement among the scholars.2
Some trace berit to brh "to eat," "to dine" with 
the attachment of the feminine th, and say that it refers 
to the festive meal accompanying the covenantal ceremony.3
1Sigmund Mowinckel tries to establish a close 
connection between the Sinai narrative and the cult of the 
new year festival by illustration from the Psalms (Pss. 50, 
81, and 95, which he considers to be liturgies pointing to 
a renewal of the covenant in his The Psalms in Israel's 
Worship, trans. D. R. Ap-Thomas (Oxford: Basil Blackwell,
1962), 155-158. From Mowinckel's cultic view, McCarthy
concludes that the covenant, including the Sinaitic cove­
nant, was made, reaffirmed, and renewed in the affairs of 
cult. Old Testament Covenant. 6, 30-32, 57-58. See also
Klaus Baltzer, Das Bundesformular. WMANT 4 (Neukirchen 
Kreis Moers: Neukirchener Verlag, 1964), 48-70.
2The inconclusive character of etymology is 
generally admitted. Cf. M. Weinfeld, "berit," TJDOT, ed. 
G. Johannes Botterweck and Helmer Ringren, and trans. John 
T. Willis (Grand Rapids: Wm. B. Eerdmans Publishing Co.,
1975), 2: 253-255; Ludwig Kohler, "Problems in the Study of 
the Language of the Old Testament," JSS 1 (January 1956): 
4-7; Ludwig Koehler and Walter Baumgartner, ed., Lexicon in 
Veteris Testamenti Libros. (Grand Rapids: Wm. B. Eerdmans 
Publishing Co., 1951), 1:150-152; Joachim Begrich, "Berit:
Ein Beitrag zur Erfassung einer alttestamentlichen Denk- 
form," ZAW 60 (1944): 1-11.
3Kohler, "Problems in the Study," 4-7; Theodore H. 
Gaster, Thespis; Ritual. Myth and Drama in the Ancient Near 
East (New York: Harper, 1961), 372-375; McCarthy, Old
Testament Covenant. 30. Lincoln introduces two meanings
of the word from Smith's Bible Dictionary. From an ety­
mological study the word berit originally meant an eating 
or a cutting. But "a cutting" is the most widely accepted 
significance having to do with the dividing of the animal 
and subsequent shedding of blood. See his article "The 
Biblical Covenants," BSac 100 (April-June 1943): 310-311.
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This view is, however, problematic, considering that brh is 
not the normal verb for eating and it is basically associ­
ated with recuperation.1 For Noth, berit derives from the 
Akkadian birlt: "between," "among," which developed into a 
noun "a between," "a mediation," then finally "covenant."2 
This view also has the difficulty of a tautology when berit 
appears with the Hebrew word ben, "between."3 E. Kutsch 
suggested the derivation of the word from the Akkadian 
bar\i, "to look for," "to choose," which evolved into 
"determination" or "obligation.1,4 Robertson, however, 
considers this view as inadequate in overthrowing the basic 
concept that a covenant is a "bond."5 Botterweck and 
Ringgren come to the conclusion that the most recent 
plausible solution through the contextual usage of the term 
seems to be the one that associates berit with the Akkadian 
baru, "to bind," "to fetter" and the related noun biritu,
^•Weinfeld, "berit," TDOT. 2:254.
2Martin Noth, The Laws in the Pentateuch and Other 
Studies. trans. D. R. Ap-Thomas (Philadelphia: Fortress
Press, 1966), 112-113.
3Weinfeld, "berit," 254.
4Ernst Kutsch, Neues Testament-Neuer Bund? Eine 
Fehlubersetzuna wird korrioiert (Neukirchen-Vluyn: Neu-
kirchener Verlag des Erziehungsvereins, 1978), 18.
5Robertson, The Christ of the Covenant. 5.
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"band” or "fetter." A covenant in its essence has the 
concept of a bond.-
If the word berit etymologically means "bond," 
"fetter," or "a certain relationship," it, then, implies 
the concept of "imposition," "liability," or "obligation." 
In the OT berit is used for the designation of two main 
relationships— the human relationship2 and the God-man 
relationship. The most significant usage of berit occurs 
in the covenantal relationship between God and man. In 
this case, God is the maker of the berit-relationship. 
Concerning this relationship, Begrich states: "A mightier
one offers the berith-relationship to one who is not 
mighty."3 The emphasis is on the one-sided guarantee of 
the superior one, although it does not exclude a certain 
response by the recipient of the berit-relationship. From 
this point of view it is meaningful for Hasel to define
3Weinfeld, "berit," 255. Robertson is also fol­
lowing this view. See also Robertson, The Christ of the 
Covenant. 5. Gerhard F. Hasel implicitly explains the con­
cept of covenant on this working basis in his book Covenant 
in Blood. 17. See also the article of Edward Heppenstall 
who shares the same view, "The Covenants and the Law," Our 
Firm Foundation. 4 39. The idea of the covenantal binding
together of parties is explicitly stated in Ezek 20:37.
2In this case the mutual relationship between human 
or nation partners is sometimes a reciprocal one that seems 
to imply a certain equality of status. It sometimes shows 
an unequal standing. Based on the status of the contract­
ing parties, berit can mean "contract," "alliance," or 
"treaty." See Gen 14:13; 21:22-32; 26:26-31; 1 Sam 18:3; 1 
Kgs 20:34; Ezek 17:15; Mai 2:14, etc.
3Begrich, "BGrit, " 2.
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the covenant as "a divinely initiated and sovereign- 
ordained relationship between God and man,”1 and for Kline, 
as "a relationship under sanctions."2
The Dispensational Concept of Covenant 
Dispensationalists basically accept the concept of 
relationship in understanding the word covenant. Observ­
ing the Scriptural use of the word covenant. they admit 
the various types of relationships— such as the relation­
ships between God and man, man and man, nation and nation.3 
But they emphasize a strong dichotomy between the uncondi­
tional Abrahamic covenant, which was expanded into the 
Palestinian covenant, the Davidic covenant, and the new 
covenant, and the conditional Sinaitic covenant.4 J. 
Dwight Pentecost explains the meanings of the unconditional 
and conditional covenants as follows:
^■Hasel, Covenant in Blood. 17. Heppenstall also 
defines covenant as the relationship between God and His 
people, "The Covenant and the Law," 438. Calvin considers 
the word covenant (foederis) as "bond (coniunctionis) with 
God." Inst. 4.1.20. Here he regards the covenant as the 
means of union with God. This binding is God's own act of 
joining Himself with His own creatures. See John Calvin, 
Sermons on the Ten Commandments. ed. and trans. Benjamin W. 
Farley (Grand Rapids: Baker Book House, 1980), 45.
2Kline, Bv Oath Consigned. 16.
3See Pentecost, Things to Come. 66-67.
4Chafer, Major Bible Themes. 141-149; idem, Dispen- 
sationalism (Dallas: Dallas Theological Seminary Press,
1936), 73-75; idem, Systematic Theology. 7:97; Pentecost,
Things to Come. 68; Walvoord, The Millennial Kingdom. 149- 
158.
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There are two kinds of covenants into which God entered 
with Israel: conditional and unconditional. In a con­
ditional covenant that which was covenanted depends for 
its fulfillment on the recipient of the covenant, not 
on the one making the covenant. Certain obligations or 
conditions must be fulfilled by the receiver of the 
covenant before the giver of the covenant is obligated 
to fulfill that which was promised. . . . In an uncon­
ditional covenant that which was covenanted depends on 
the one making the covenant alone for its fulfillment. 
That which was promised is sovereignly given to the 
recipient of the covenant on the authority and integ­
rity of the one making the covenant apart from the 
merit or response of the receiver.1
Two kinds of covenants based on conditionality or 
unconditionality are a crucial issue and an integral fea­
ture of dispensational theology, for if it is conditional, 
then Israel has no assurance of a future national identity, 
and if it is unconditional, there arises a question whether 
the unfulfilled parts of the promises will be fulfilled by 
the church or by Israel.2 They thus define the word cove­
nant based on the two kinds of covenants— unconditional and 
conditional— in connection with the literal Israel.3 For
^•Pentecost, Things to Come. 68.
2Ryrie, The Basis of Premillennial Faith. 49.
3Cf. Calvin, Inst. 2.10.2. Here Calvin says: "The
covenant made with all the patriarchs is so much like ours 
in substance and reality that the two are actually one and 
the same. Yet they differ in mode of dispensation." In 
Calvin's mind there are not two covenants— the Old Testa­
ment and the New Testament— at all but, to use his own 
words, "one and the same." Christ is the foundation and 
substance in both Testaments. Not even the Mosaic legal 
system can be seen to be without its necessary conjunction 
with the one divine covenant fInst. 2.7.1). For Calvin
mutuality is one of the basic ideas of the covenant— the 
conception of a bilateral conditional covenant. But the 
covenant is unconditional from God's vantage point in one 
sense, for God's plans and promises as revealed in the
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instance, Pentecost quotes a dispensational definition of 
covenant which is found in Lincoln's dissertation. It 
states:
A divine covenant is (1) a sovereign disposition of 
God, whereby he establishes an unconditional or declar­
ative compact with man, obligating himself, in grace, 
by the untrammelled formula, "I WILL," to bring to pass 
of himself definite blessings for the covenanted ones, 
or (2) a proposal of God, wherein he promises, in a 
conditional or mutual compact with man, by the contin­
gent formula "IF YE WILL," to grant special blessings 
to man provided he fulfills perfectly certain condi­
tions and to execute definite punishment in case of his 
failure.1
The covenant is the divine initiative, as shown in the 
phrases "a sovereign disposition of God" and "I will." It 
is the compact between unequals— between God and man. The 
phrase "if ye will" implies that the fulfillment of the 
conditional covenant depends upon its recipient, not upon 
the one making it. This conditionality is of primary 
importance in che Sinaitic covenant. In the sense that the 
covenants are normally unconditional,2 Dispensationalists 
do not consider conditionality as one of the basic natures
covenant are not in any sense dependent upon man. See 
Calvin's comments on Ps 132:12 in Commentary on the Book 
of Psalms, trans. James Anderson (Grand Rapids: Wm. B.
Eerdmans Publishing Co., 1949), 5: 154-156 and on Isa 55:3 
in Commentary on the Book of the Prophet Isaiah, trans. 
William Pringle (Grand Rapids: Wm. B. Eerdmans Publishing 
Co., 1948), 4: 160-161. In another sense, it is condi­
tional from man's vantage point. See Inst. 2.10.8 and 
comments on Isa 37:23 in Commentary on Isaiah. 3:128.
•'■Lincoln, "The Covenants," 25-26; Pentecost, 
Things to Come. 67-68.
2NSRB, 5, n. 1 (Gen 2:16).
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of the covenants.1 In the unconditional covenants the 
promised blessings are sovereignly offered to the recipi­
ent of the covenants on the authority of the one making the 
covenants apart from the response of the receiver. Dispen- 
sationalists admit that even an unconditional Abrahamic 
covenant may have certain conditional blessings attached to 
it.2 Yet the agency and circumstances of the fulfillment 
of the covenant are not an important point, for God pro­
mised to fulfill it. Dispensationalists believe that it 
would be fulfilled exactly as promised to the literal 
Israel.
The NSRB defines covenant as an one-sided sovereign 
declaration creating the relationship of responsibility in 
accordance with the recipients of the covenant. It states:
A covenant is a sovereign pronouncement of God by 
which He establishes a relationship of responsibility
(1) between Himself and an individual (e.g. Adam in the 
Edenic Covenant, Gen. 2:16ff.), (2) between Himself and
mankind in general (e.g. in the promise of the Noahic 
Covenant never again to destroy all flesh with a flood, 
Gen. 9:9ff.), (3) between Himself and a nation (e.g.
Israel in the Mosaic Covenant, Ex. 19:3ff.), or (4) 
between Himself and a specific human family (e.g. the 
house of David in the promise of a kingly line in 
perpetuity through the Davidic Covenant, 2 Sam. 
7:16ff.).3
■'■See Pentecost, Things to Come. 69; cf. Walvoord, 
The Millennial Kingdom. 149-154.
2Pentecost, Things to Come. 68, 74; Walvoord, The
Millennial Kingdom. 149. Here Dispensationalists indicate 
that, when Abraham's act of obedience in leaving the land 
had been accomplished, no further conditions were laid upon 
him, and God instituted an irrevocable, unconditional cove­
nant through this single, original condition.
3NSRB. 5, n. 1 (Gen 2:16).
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By the phrase "a relationship of responsibility," the role 
of the recipient is stressed in Dispensationalism. Yet the 
meaning of "responsibility" is not clear. It seems to con­
vey the same meaning with that of "dispensation," which is 
a responsibility from man's viewpoint.1 Then it probably 
indicates man's obedience to the revelation of God.2 The 
various types of covenants between God and an individual, 
between God and humankind, between God and a nation or a 
family are divided into two models— three universal and 
general covenants related to the whole race and the other 
covenants were made with Israel.3 Dispensationalists again 
classify the latter into the conditional and unconditional 
covenants. The NSRB basically agrees with Lincoln's view 
in pairing the phrases, "I will" and "If ye will."4 This 
means that the NSRB also stresses distinguishing between 
the conditionality and unconditionality of the covenants.
Furthermore, Dispensationalism considers the ulti­
mate blessing for the whole world contained in the 
theocratic program. The phrase "the theocratic program" 
means the progressive unfolding through special revelation 
of God's intention and plan to establish upon this earth a 
kingdom by using Israel, whose authority is exercised by
1Ryrie, Dispensationalism Today. 32.
2NSRB. 3, n. 3 (Gen 1:28).
3NSRB. 5, n. 2 (Gen 2:16).
4NSRB, 5, n. 1 (Gen 2:16).
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Him.1 For instance, the unbroken royal line in the Davidic 
covenant is extended to the whole world in the reign of 
Jesus Christ.^
With this understanding of the program, Piepgrass
defines a biblical covenant as
the formulation of God's sovereign purpose, outlining 
the theocratic program for humanity by relating it to 
an individual and/or his posterity, disclosing this 
program by divine revelation in progressive stages, not 
limiting the eventual accomplishment of His plan by 
imposing conditions upon man as the basis for the final 
fulfillment of the divine purpose, but recognizing the 
need of individual relationship by faith to Himself by 
those who would enter into the benefits of the cove­
nant program, and therefore including in the master 
plan a provision to care for the sin problem.3
Thus, the dispensational definitions of the cove­
nants can be described by the following words: God's
sovereign dispositions, conditionality or unconditionality, 
the relationship of responsibility or faith, the diversity 
of types in accordance with the different objects of 
recipients, the theocratic programs in the progressive 
revelation.
Yet one needs to think of the dispensational con­
cept of covenants which are characterized with the
1Pentecost, Things to Come. 446-475. Dispensation­
alists believe that the divine revelation is progressive: 
therefore, "the knowledge of God and His works was revealed 
progressively throughout history." Ryrie, Basic Theology, 
26. Cf. Chafer, Systematic Theology. 1:60.
2Ibid.
3Piepgrass, "A Study of New Testament References to 
Old T e s t a m e n t  Covenants," 4.
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covenants made with Israel. According to Pentecost, four 
facets exist in the nature of the covenants into which God 
entered with Israel: literality, eternality, uncondition­
ality, and nationality.1 The covenants must be literally 
interpreted;2 they are eternal in their duration; their 
fulfillments depend upon the integrity of God; and they are 
made with the covenant people— Israel. But by way of 
exception, the Mosaic covenant was temporal and condi­
tional.3 This means that the dispensational understanding 
of the nature of the covenants is based on a dualistic 
concept of the different types of covenants made with 
Israel— a promissory or grant type and an obligatory type.4 
The common denominator of the two types is literality and 
nationality.
1Pentecost, Things to Come. 68-69.
2This literality also means a formal establishment 
of the covenant relationship, so that the so-called Adamic 
covenant prior to the Fall, having no definite word cove­
nant in the Scripture, cannot be recognized. See Lincoln, 
"The Biblical Covenants," 312. The NSRB. however, recog­
nizes the existence of the Edenic (Gen 2:16) and Adamic 
covenants (Gen 3:15). See NSRB, 5, note 1 (Gen 2:16).
3Pentecost, Things to Come. 69. Walvoord also 
asserts that all Israel's covenants except the Mosaic were 
unconditional in The Millennial Kingdom. 150.
4These two main types of covenants are also called 
"covenants of divine commitment" and "covenants of Human 
obligation." Sabourin Leopold, The Bible and Christ: The 
Unitv of the Two Testaments (New York: Alba House, 1980) , 
34. Thomas E. McComiskey uses the different bicovenantal 
structure: the promissory (the Abrahamic and the Davidic)
and the administrative (the Mosaic and the New) covenants. 
The Covenants of Premise: A Theology of the Old Testament 
Covenants (Grand Rapids: Baker Book House, 1985).
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Summary
The importance of the concept of covenant is found 
in the fact that the most remarkable relationship between 
God and Israel is presented in the Scriptures as a cove­
nant. According to the most recent studies of the usage of 
the term, the essence of covenant is the concept of bond, 
fetter, or a relationship between God and men. Dispensa­
tional theology emphasizes the aspects of responsibility, 
God's sovereign pronouncement, the theocratic programs in 
the progressive revelation, and the division between condi­
tionality and unconditionality. The literality, the eter­
nal ity, the unconditionality, and the nationality are 
understood as the essential nature of the covenants into 
which God entered with Israel. One exception was the
Sinaitic covenant, which was conditional and temporal.
The Sinaitic Covenant 
It is common understanding that an historical event 
is not an independent unit in isolation from its historical 
setting. A preceding event offers some favorable or 
unfavorable conditions for the events that follow. This is 
true also of the Sinaitic covenant, for the God of Moses, 
the same God of his forefathers, connected the main reason 
of His manifestation at Sinai with the past events with the 
Fathers. The covenant with the patriarchs in Genesis 
underlies the Exodus of Israel and the establishment of the 
Sinaitic covenant. In order to understanding the Sinaitic
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covenant, according to the dispensational writers, one 
needs to clarify its historical context and the character, 
structure, and relationship to other national covenants.
God— the Keeper of the Covenants 
Yahweh appeared as the acting God to Moses at the 
"Mountain of God." The same God who ordained that Israel 
should go down to Egypt from the promised land (Gen 46:1-4) 
and made the Israelites's sojourn in Egypt and their jour­
ney in the wilderness the providential means of discipli­
nary training to prepare a people for the theocratic 
kingdom commissions Moses for this task.^-
Exodus states emphatically that God is the promise- 
keeper of covenants. The writer of Exodus explicitly con­
nects the Exodus event with the patriarchs. The redemption 
of Israel from Egypt is God's faithfulness to His covenant 
promise.2 Hearing the anguish and plight of the children
1The beginning word of Exodus is a Hebrew conjunc­
tion we, "and." In fact. Exodus is designated by the Jews 
according to its first phrase, we'eleh §®m6t, "and these 
are the names." This suggests that the same author of 
Genesis and Exodus is continuing his writing. See Arno C. 
Gaebelein, Gaebelein1s Concise Commentary on the Whole 
Bible (Neptune, NJ: Loizeaux Brothers, 1985), 51. Accord­
ingly, it is natural that one believe there occurred the 
same covenant event in Exodus as a continuation of the 
previous one in Genesis.
2John D. Hannah points out that God thought of His 
covenant promises to Abraham, Isaac, and Jacob in the 
comment of Exod 2:24 and 6:2-5. See "Exodus," in The 
Bible Knowledge Commentary; An Exposition of the Scriptures 
bv Dallas Seminary Faculty. Old Testament, ed. John F. 
Walvoord and Roy B. Zuck (Wheaton, IL. : Victor Books,
1985), 111, 116, 117; See also Alva J. McClain, The Great­
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of Israel, God remembered His covenant promises to Abraham, 
Isaac, and Jacob (Exod 2:24; 6:1-6),1 and He affirmed the 
covenant relation made to the patriarchs at the burning 
bush of Moses (Exod 3:6). The LORD declared that Israel is 
"my son, my firstborn" (Exod 4:22), which implies the 
recognition of a covenant relationship.2 Because they were 
the object of His special concern, God graciously conde­
scended to enter into covenant relation with them and 
began a miraculous course to accomplish His merciful 
purpose for them.
Gaebelein calls the book of Exodus "Israel's 
birthday book" because the starting point of the national 
existence takes place in Exod 12.3 That process reaches 
its grand climax at Sinai where the twelve tribes were 
"inwardly united into one nation."4 In the manifestation 
of a theophany of unprecedented majesty and grandeur, God's
ness of the Kingdom; An Inductive Study of the Kingdom of 
God As Set forth in the Scriptures (Grand Rapids: Zondervan 
Publishing House, 1959), 53-54.
1See Gen 12:1-3; 15:18-21; 17:3-8 for the covenant 
to Abraham; Gen 17:21 to Isaac; Gen 35:10-12 to Jacob.
2Merrill F. Unger construes this meaning from the 
concept of "Firstborn in Israel." Unger's Bible Dictionary 
(Chicago: Moody Press,1960), 367. Cf. Walter C. Kaiser,
Jr., Toward an Old Testament Theology (Grand Rapids: 
Zondervan Publishing House, 1978), 101-103.
3Gaebelein, Gaebelein's Concise Commentary. 52.
4McClain, The Greatness of the Kingdom. 56. Here 
McClain supports his view by quoting from C. von Orelli, 
"Israel, History of the People," The International Standard 
Bible Encyclopaedia. (1939), 3:1515.
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covenant with Israel fulfilled a distinctive role in the 
history of redemption. It was Israel's mediatorial task as 
a whole to minister to the needs of the nations. The 
Sinaitic covenant was initiated by Yahweh for this aim. It 
was thus characterized as a national covenant. The NSRB 
also recognizes this fact and states: "God, hitherto con­
nected with the Israelitish people only through His cove­
nant with Abraham . . . , brings them to Himself nationally 
through redemption, puts them under the Mosaic covenant."1 
From the standpoints of the dispensational progressive 
revelation2 and of the connection between the event at 
Sinai with the God of the patriarchs, it is very logical to 
see the Sinaitic covenant as an extended and developed form 
of the previous Abrahamic promise.
When Israel was born as a nation, Moses appeared as 
the dominant figure through whom the wonderful redemptive 
plan of God was accomplished. Moses had more than one role 
in fulfilling God's covenant promises. As stated by Alva 
J. McClain, Moses exercised a threefold mediatorial role.3 
First, as shown in his predictions, he was a prophetical 
mediator.4 Then, he represented God toward the people as a
1NSRB. 71.
2Regarding the progressive revelation, see Chafer, 
Systematic Theology. 1:60; Ryrie, Basic Theology. 26.
3McClain, The Greatness of the Kingdom. 56-60.
4See Deut 18:15; Acts 3:22-23.
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mediatorial ruler. This means that he exercised the office 
of king.1 Finally, he also represented the people of 
Israel toward God. As a priest he was also a mediator 
pleading the mercy of God and interceding for his people.2 
In this way Moses is presented in the Scriptures as a type 
of Christ. The NSRB also recognizes this aspect and states 
that Moses typifies Christ as prophet, advocate, interces­
sor, and leader or king.3
To sum up: It was God who initiated Israel's
deliverance from Egypt on the basis of His covenant with 
Abraham, and He chose Moses as a type of Christ to fulfill 
His covenant promises.
The Establishment of the Covenant
The way in which the covenant was established 
reveals its unique characteristics. God described His plan 
first to Moses in the third month after they came out of 
Egypt as they camped near Mount Sinai.4 This unusual
1See Exod 7:1; Deut 33:4-5; Acts 7:35.
2For instance, see Deut 9:24-29.
3NSRB, 72, n. 1 (Exod 2:2).
4Some scholars who accept the JEDP theory hold 
that the covenant only arose as a late concept at the time 
of the Deuteronomist or after. For instance, this view is 
seen in the picture which Wellhausen presented of berit. 
According to Wellhausen, it was after the introduction of 
Deuteronomy that the covenant arose as a concept which 
fitted in well with the prophet's idea of theocracy. See 
Julius Wellhausen, Prolegomena to the History of Ancient 
Israel, trans. J. Sutherland Black and Allan Menzies 
(Edinburgh: Adam & Charles Black, 1885), 417-418.
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relationship would give them an exalted position among the 
nations. They were to be His peculiar treasure (segullah) 
above all people and a kingdom of priests and a holy 
nation. The Israelites, however, were still bound to their 
past. They still lusted after the Egyptian way of life. 
In spite of that, God made "exceeding great and precious 
promises" to them. They were to become a free people 
fulfilling the promise of the "seed." It is meaningful 
that this promise of the new relation between Yahweh and 
His people begins with the words "for the whole earth is 
mine" (Exod 19:5, 6). Through them the divine promises for 
the world should be fulfilled, for God is the liberator of 
all nations.
In the context of the gracious deliverance from 
Egypt, God presented His intentions conditionally. In 
order to fulfill their task as a holy people, they had to 
surrender to God continually and obey His requirements. 
Moses returned to his people and reported God's proposal. 
The people responded by saying, "All that the Lord hath 
spoken we will do" (Exod 19:8). Then, God commanded Moses 
to prepare Israel for the giving of the law (vss. 10-15) . 
They were to sanctify themselves and set out bounds around 
the mountain. Attention was to be paid to the fact that 
this demand followed the deliverance of God as shown in the 
metaphor of the eagle's wing, for divine deliverance is the 
first step of the ordo salutis. and sanctification is its
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second step in the narration. The instructions were 
carried out, and the glory of the Lord was manifested.
After the reiteration of God's deliverance from 
Egypt (Exod 20:1, 2), an historical prologue written
according to the customs of that time, God pronounced the 
words of the covenant, the Ten Words, to His people (Exod 
20:3-17; 34:28; Deut 4:11). After another pledge of the
people to hear in fear and awe (Exod 20:19), God gave the 
so-called "Book of Covenant" (Exod 24:7) which elaborated 
on the Decalogue for the civil, social, and religious life 
of His people (Exod 20:22-24:11). Moses repeated to the 
people all the words and the ordinances by which God 
proposed that the Israelites should bind themselves with 
Him. In accordance with the agreement of the people, Moses 
recorded the word of LORD in the book (Exod 24:3, 4).
Then, the blood ceremony was executed. Blood was sprinkled 
on both book and people, and the compact was solemnly 
ratified (Exod 24:4-8). In this way Israel entered into a 
solemn blood covenant with God.
The Character of the Covenant
The foregoing observation of the historical context 
of the establishment of the Sinaitic covenant suffices to 
show its character. As we have seen, the Sinaitic covenant 
is "a sovereign pronouncement of God by which He [God]
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establishes a relationship of responsibility."1 As a 
relationship between God and nation, it belongs to the 
obligatory type. Hutchison concludes that the Sinai 
covenant per se is a bilateral agreement, not unilateral.2 
It is different in character from universal and general 
covenants.3 The covenants are normally unconditional and 
eternal, outlining the theocratic program for Israel and 
the earth.4 But this covenant is characterized with 
temporality and conditionality. Besides, it has also the 
features of literality and nationality, as understood by 
Pentecost.5
Piepgrass sketches the character of the Sinaitic 
covenant by pointing out six aspects.6 According to him, 
the first character of the Sinaitic covenant is its 
gracious origin. This is confirmed by the fact of God's 
deliverance from Egypt (Exod 19:4; 20:2).7 Second, its
■'■See p. 135.
2John Charles Hutchison, "The Relationship of the 
Abrahamic, Mosaic, and Palestinian Covenants in Deuteronomy 
29-30" (Th.D. dissertation, Dallas Theological Seminary, 
1981), 164.
3Ibid.
4Ibid.; Pentecost, Things to Come. 69.
5Ibid.
6Piepgrass, "A Study of New Testament References to 
Old Testament Covenants," 228-232.
7Gaebelein also states that God reminded the people 
first of all of His gracious dealing with Israel; see 
Gaebelein's Concise Commentary. 70.
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address was specifically made with the theocratic nation of 
Israel (Exod 19:6). The law embodied in the covenant can 
never be applied to a Gentile nation nor to the Church (Rom 
2:14; 6:14; 9:4). Third, the promises given under the
Sinaitic covenant were conditional in the covenant's ful­
fillment (Exod 19:5). Man's responsibility under this 
covenant was not a means of individual salvation; yet 
obedience was proof of faith in God and of submission to 
His will. Fourth, it was legal in its administration and 
in nature, for it regulated every area of the Israelite's 
religious, moral, and civil life (Deut 4:45). Fifth, there 
is an indivisible unity in the divisions of moral law, 
judicial law, and ceremonial law. Last, the covenant was 
unmistakably temporary in its provision (Gal 3:19).
In these characteristics of the Sinaitic covenant, 
one may easily feel that it is severed from this age. Yet 
it must be considered that the NSRB stresses its ultimate 
blessing to the whole world.1 In this respect McClain's 
concept of the mediatorial kingdom in the divine proffer of 
a covenant in Exod 19:4-6 gives a clear perspective. In 
setting up the new kingdom, the other nations of the earth 
are not ignored. The blessings of God had to be mediated 
through the covenant kingdom under His direct rule to all 
the nations on the earth. Israel was to have the high 
moral and spiritual requirements for this task. The
1NSRB, 5, n. 1 (Gen 2:16).
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promises to this covenant nation were conditioned by their 
obedience.1
The answer of the people that "all that the Lord 
hath spoken we will do" was commended by the LORD in Deut 
5:27-28. Yet the NSRB comments on this oral response as 
follows:
Their subsequent history, however, shows that they had 
failed to realize their own spiritual and moral weak­
ness and the infinite perfection of the divine law 
which they so easily were engaging themselves to obey.2
Gaebelein regards it as a fatal thing. He states:
It was a presumptuous declaration, which sprang from 
self-confidence and showed clearly that they had no
appreciation for that grace which had visited them in
Egypt and brought them hitherto.3
In this respect "the legal covenant had its beginning with 
the rejection of the covenant of grace.”4
One may summarize the foregoing dispensational dis­
cussions on the character of the Sinaitic covenant thus: it
is literal in its fulfillment, gracious in its origin,
national in its object, conditional upon its works,5 legal
^•McClain, The Greatness of the Kingdom. 61-63.
2NSRB. 95, n. 4 (Exod 19:4).
3Gaebelein, Gaebelein's Concise Commentary on the 
Whole Bible. 70-71.
4Ibid. 71.
5Gaebelein states: "When at least Israel becomes
ingdom of priests, it will be through grace and not of 
works." Gaebelein's Concise Commentary. 70. On the other 
hand, Chafer points out: "Although containing gracious
elements, it was basically a covenant of works." See Mai or 
Bible Themes. 144.
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in its nature, temporal in its provision, unified in its 
diverse regulations, and mediatorial in its task.
Structure of the Sinaitic Covenant 
In the ancient world berit, as Mendenhall showed in 
his study of the Hittite sovereignty treaties of 1450-1200 
B.C.,1 there were obligations as well as promises between a 
major and minor partner. Certain promises were made by the 
major which could have created certain expectations by the 
minor.2 Likewise the Sinaitic covenant includes both 
duties and commitment, and this is the reason why Dispensa­
tionalists interpret that covenant as conditional and 
totally different from the other covenants. D. J. McCarthy 
admits this point by stating that "Israel did use the 
treaty structure to express its covenant relation with 
Yahwe."3 Dispensationalists have made use of that
1In 1954 Mendenhall published Law and Covenant in 
Israel and the Ancient Near East (Pittsburgh: Bible Collo­
quium, 1955) , in which he compared the form of the Mosaic 
covenant with that of the suzerainty treaties. See pp. 28- 
40. Cleon L. Rogers, Jr. explains the historical setting 
of Exodus in comparison with the Egyptian version of the 
treaty between Hattusilis and Ramses II in his article "The 
Covenant with Moses and Its Historical Setting," JETS 14 
(Summer 1971): 147-148. Regarding the obvious parallel
between the Mosaic law and the ancient treaties, see 
Kline, Treaty of the Great Kina. 13-44; Delbert R. Hillers, 
Covenant: The History of a Biblical Idea (Baltimore: Johns 
Hopkins Press, 1969), 25-45.
2The promise itself implied moral obligation.
3Dennis J. McCarthy, Treaty and Covenant: A Study 
in Form in the Ancient Oriental Documents and in the Old 
Testament. Analecta Biblica 21A (Rome: Biblical Institute
Press, 1981), 4.
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discovery in the interpretation of the Sinaitic covenant.1 
In the classic fora of the suzerainty treaty there are some 
salient features: the preamble, the historical prologue,
the stipulations, the oath or pledge, the witnesses, the 
ceremony, the blessings and curses, and the token.
The preamble to the Sinaitic covenant, the intro­
duction of the speaker, is found in Exod 20:2, "I am 
Yahweh thy Elohim." The Israelites are being addressed by 
God, both as their Ruler and the supplier of their needs. 
God is the absolute suzerain or "great king," and His 
people were the vassals. This is, therefore, a suzerainty 
treaty or a sovereignty covenant.
As was customary in those pacts, the kindness of 
the suzerain was recalled in the historical prologue in 
Exod 20:1 and 2. God briefly suitunarized what He had done 
for Israel in delivering them from the bondage of Egypt.2 
This divine act means that He brought to mind Israel's 
redemption3 and He fulfilled the promise made to Abraham.
1For instance, John D. Hannah, a professor at 
Dallas Theological Seminary, in the commentary on Exodus 
interprets the Sinaitic covenant in the context of 
Mendenhall's conclusion. Furthermore, he considers the 
form of the suzerainty treaty as the basic literary struc­
ture of Deuteronomy and Josh 24. See "Exodus," 137. This 
comparison is basically the same as given by K. A. Kitchen, 
The Bible in Its World: The Bible and Archaeology Today
(Downers Grove, IL: Inter-Varsity Press, 1977), 82.
2Hannah, "Exodus," 139.
3Cf. Geerhardus Vos, Biblical Theology; Old and New 
Testaments (Grand Rapids: Wm. B. Eerdmans Publishing Co. ,
1959, 145.
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Thus, this became a striking event in the redemptive 
structure of the theocracy as a whole.
At the heart of the suzerainty treaty were specific 
conditions. The stipulations of the Sinaitic covenant are 
given in three parts: the general stipulations of the
Decalogue (Exod 20:3-17); the specific stipulations of the 
judgments— the judicial law of the theocracy; and the
ceremonial law of worship (Exod 20:22-23:33; 25:1-31:11).
This mixture of religious and civil laws is due to the fact
that Yahweh was both Israel's ruler and God.
The oath of the covenant is recorded in Exod 19:8 
and 24:3, 7. The people promised to keep the stipulations 
of the covenant. As noted above in the character of the 
covenant, the Dispensationalists understand this oath as an 
expression of presumptuous confidence.1 No persons or 
objects are expressly designated as witnesses to the cove­
nant. The solemn ceremony is recorded in Exod 24:4-8. The 
blessings and curses of the covenant are based upon the 
obedience or disobedience of the people (Lev 26). The sign 
of the covenant is the observance of the Sabbath (Exod 
31:12-17).2 The stipulations including the tables of the 
Decalogue and the civil and the ceremonial dispositions 
were deposited in the same sanctuary for, as we have seen,
•'■Gaebelein, Gaebelein's Concise Commentary. 70-71; 
McClain, The Greatness of the Kingdom. 63.
2Hannah, "Exodus,” BKC (OT), 155.
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in the theocracy God was both God and civil head of the 
people.
The Relationship of the Sinaitic Covenant 
to Israel1s Other Covenants
For Dispensationalists the Sinaitic covenant is of 
a radically different nature from the other biblical cove­
nants. According to their classification, there are eight 
major covenants in the Scripture: the Edenic, the Adamic, 
the Noachic, the Abrahamic, the Mosaic, the Palestinian,
the Davidic, and the New covenant. The first three
covenants are general and universal for the whole race; all 
the other covenants are made with Israel.1 Dispensational­
ists assert that the Sinaitic covenant among the latter 
five is the only one which is conditional.
The Abrahamic Covenant
According to dispensational view, a close
relationship exists between the Sinaitic covenant and the
Abrahamic covenant.2 The Abrahamic covenant, which was 
initiated (Gen 12:1-4) and confirmed by God (Gen 13:14-17; 
15:1-7, 18-21; 17:1-8), the Dispensationalists assert,3
1NSRB. 5, n. 1 (Gen 2:16).
2Hannah, ''Exodus,” 105; Merrill F. Unger, Introduc­
tory Guide to the Old Testament (Grand Rapids: Zondervan
Publishing House, 1951), 196.
3Pentecost, Things to Come. 70; Hutchison, "The 
Relationship of the Abrahamic, Mosaic, and Palestinian 
Covenants," 147-151.
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must be considered as the basis or center of the entire 
covenant program. It is "the great parent covenant."1 All 
the major aspects of that covenant are reflected in the 
others.2 The essential promises of the Abrahamic covenant 
consist of the land, the seed, and the blessing. They are 
personally, universally, and nationally made to Abraham in 
Gen 12 and chapters that follow. The personal promises 
include: numerous descendants (12:2); temporal blessings of 
land (13:14-15, 17), servants (15:7), wealth (13:2; 24:34-
35), spiritual blessings (13:18; 21:22); and personal fame
and good reputation (12:2). The universal promises are: 
the divine blessing or cursing on people on the basis of 
their treatment of Abraham (12:3; 20:2-18; 21:22-34; 23);
and blessing of all the families of the earth through 
Abraham and his seed (12:3; cf. Gal 3:16).3 The national 
promises are: being the father of a great nation (15:18-21; 
21:2) ; and having the land of Canaan as an inheritance and 
an everlasting possession (12:7; 171-3, etc.).4
1This phrase is quoted in Piepgrass' "A Study of
New Testament References," 29, from J. Llewellyn Thomas,
The Abrahamic and Mosaic Covenants (London: Covenant Pub­
lishing Co., 1934), 69.
2Therefore, it is logical that some features of the 
Abrahamic covenant are reflected in the Sinaitic covenant.
3Ryrie states: "Seed may be both collective and
individual." See Basic Theology. 453.
4Ryrie, Basic Theology. 453-454; NSRB. 19-20, n. 3
(Gen 12:2); see also Pentecost, Things to Come. 71-94.
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The question as to whether the Abrahamic covenant 
is conditional or unconditional has been a crux in the 
debates between dispensational theology and covenant theo­
logy.1 The Dispensationalists believe that the Abrahamic 
covenant is an unconditional, eternal, and irrevocable plan 
of God. Its literal fulfillment is not based on the obedi­
ence of individuals or nations. Walvoord suggests eleven 
reasons for supporting the unconditional character of the 
Abrahamic covenant.2 They are: (1) All Israel's covenants
are eternal except the Mosaic. It is logical that those 
eternal covenants are unconditional. (2) No conditions are 
stated in this agreement. Walvoord recognizes the condi­
tional element--the first act of obedience— in the 
Abrahamic covenant (Gen 12:1). Yet, he states, this is 
rather a prophetic declaration of God. "The one condition 
having been met, no further conditions are laid upon 
Abraham," and God instituted an irrevocable, unconditional 
program.3 Ryrie interprets this imperative, "Go forth from 
your country," as God's intention rather than an impera­
tive.4 (3) Nowhere in the reiterated and enlarged
1Ryrie, Basic Theology. 455-457; Pentecost, Things 
to Come. 74-84; NSRB. 19, n. 1 (Gen 12:1).
2Walvoord, The Millennial Kingdom. 150-152.
3Walvoord, The Millennial Kingdom. 149; Pentecost, 
Things to Come. 74.
4Ryrie, Basic Theology, p. 455. Likewise, Ryrie 
interprets the phrase "walk before Me" as God's intention.
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repetition of this covenant are the promises conditioned 
upon the faithfulness of man. (4) This covenant was solem­
nized by a divinely ordered ceremony. (5) Circumcision 
was not a condition but a sign of covenant relationship. 
The land promise was given before the rite was introduced. 
(6) No conditions were required in regard to the same 
promises to Isaac and Jacob. (7) The covenant was 
confirmed in spite of the patriarch's disobedience. (8) 
Even national apostasy did not destroy the covenant, for 
Israel as a nation continues forever (Jer 31:36). (9) The
NT declared the Abrahamic covenant immutable (Heb 6:13-18; 
cf. Gen 15:8-21). (10) The Scriptural revelation regarding
Israel and its future confirms it. (11) This unconditional 
character of God's promises to Abraham's seed is reflected 
in other unconditional covenants.
The Dispensationalists emphasize the eschatological 
importance of the promise of land. There has been no 
literal fulfillment of that prediction in the past or 
present. There must come a time of fulfillment in the 
future millennial kingdom.1
And the phrase "be a blessing" is understood as a result of 
that intention.
■̂The dispensational writers, therefore, deal with 
the covenants in the eschatological section of their books. 
For instances, see Ryrie, Basic Theology. 453-460; 
Walvoord, The Millennial Kingdom. 139-220.
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Relationship of the Abrahamic 
Covenant to the Sinaitic 
Covenant
Dispensational theology places the Abrahamic cove­
nant at the center of God's covenant program in striking 
contrast with the view of scholars such as Eichrodt and 
Kline who look upon the Sinaitic covenant as the unifying 
factor of the OT and the center or the nucleus of Israel's 
history and religion.1 According to this view, the prom­
ises of the Abrahamic covenant completely control the past 
and future history of Israel. The theocratic and the 
redemptive plans depend on the fulfillment of this cove­
nant. Pentecost asserts that the land promise of this 
covenant is developed in the Palestinian covenant, that the 
seed promise is strengthened in the Davidic covenant, and 
that the blessing promises are enlarged in the new 
covenant.2
As already noted, the Dispensationalists emphasize 
the fact that the Scriptural records of the Sinaitic 
covenant refer often to the Abrahamic covenant promises. 
The relationship between these two covenants is reflected 
throughout the OT. This is the ground of the foundational 
nature of the Abrahamic covenant in God's program for the
1Eichrodt, Theology of the Old Testament. 2 vols.; 
Kline, The Structure of Biblical Authority. 53.
2Pentecost, Things to Come. 72.
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dispensational thinkers.1 Yet they do not consider the 
Sinaitic covenant as the development of a single covenant. 
It is the dispensational basic conviction that the Mosaic 
law was added alongside the Abrahamic covenant for the 
purpose of helping Israel to accomplish the goals of that 
covenant and that the basis of grace and blessings in the 
Sinaitic covenant was found in the Abrahamic covenant. The 
view that the later covenants are the continuation, 
renewal, or enlargement of previous covenants is, according 
to them, nothing but an evolutionary view of Israel's 
religion.2
As noted above, for Dispensationalists, the Sina­
itic covenant was basically different. It was temporal and 
conditional. The promise preceded the requirement in the 
Abrahamic covenant, but the order was reversed with the 
Sinaitic covenant.3 The Sinaitic covenant, therefore, was 
an exceptional phenomenon in comparison with the other 
unconditional covenants which God entered into with Israel. 
Regarding this contrast, Campbell says: "The two are funda­
mentally different in nature. They do not commingle; they
1Hutchison, "The Relationship of the Abrahamic, 
Mosaic, and Palestinian Covenants in Deuteronomy 29-30," 
149-150.
2Ibid., 151.
3NSRB, 95, n. 1 (Exod 19:5).
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cannot be combined."1 Hutchison, however, recognizing an 
error in the older Dispensationalism, says that both 
covenants are complementary rather than contradictory.2 
They have their own distinctive characteristics, but are 
not identical.3
This different or distinctive nature of the two 
covenants deepens in the interpretation of Gal 3 and 4. 
According to Campbell and Hutchison, in Gal 3:19 God 
offered promises to Abraham directly, but the law was 
established by a mediator.4 There were two mediatorships, 
the angels representing God and Moses representing the 
people.5 Ryrie interprets this verse by stating: "The
presence of a mediator assumes two parties, and the need of 
a mediator shows the inferiority of the law."6 In this
1Donald K. Campbell, "Galatians," in The Bible 
Knowledge Commentary; An Exposition of the Scriptures by 
Dallas Seminary Faculty. New Testament Edition, ed. John 
Walvoord and Roy B. Zuck (Wheaton, IL: Victor Books, 1983), 
599 .
2Hutchison names Scofield, Gaebelein, Crowell, 
Chafer, and Rand as the representatives of the view that 
the legal covenant had its beginning with the rejection of 
the covenant of grace, that is, "the exclusion of Abrahamic 
grace under the Mosaic covenant." See idem, "The Relation­
ship of the Abrahamic, Mosaic, and Palestinian Covenants 
in Deuteronomy," 159-160.
3Ibid., 161.
4The Mosaic covenant of law did not add a new 
condition to the Abrahamic covenant.
5Campbell, "Galatians," 599.
6Charles Caldwell Ryrie, The Rvrie Study Bible: New 
Testament (Chicago: Moody Press, 1976), 336 (Gal 3:19-20).
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respect, the Sinaitic covenant is inferior to the Abrahamic 
covenant.
In the allegorical contrast relating to two cove­
nants, Paul points to two mothers (Hagar and Sarah), two 
sons (Ishmael and Isaac) , two mountains (Sinai and 
Calvary), and two cities (earthly Jerusalem and heavenly 
Jerusalem) which figuratively represent the Sinaitic and 
the Abrahamic covenants (Gal 4:24-27). For Campbell and 
DeHaan this emphasizes the contrast between law and grace. 
The story tells us that the references to the covenant, 
represented by Sarah-Isaac-Calvary-the heavenly Jerusalem, 
implicitly show its graciousness, while the legal covenant 
and law represented by Hagar-Ishmael-Sinai-earthly 
Jerusalem was created in an attempt to work out God's 
purpose according to a man-made plan.1
This has a direct bearing upon the question, Is 
there no grace under the Sinaitic covenant? Woodring 
answers that Dispensationalism recognizes a comprehensive, 
unabridged grace under the Sinaitic covenant. Yet this 
spirit was not founded in the Sinaitic covenant. The grace 
of God exists "in harmony with the antithetical view of the 
Mosaic covenant."2 The grace of God appearing in the pro­
logue of the Sinaitic covenant was actually
1Campbell, "Galatians," 603-604; cf. Martin Ralph, 
Galatians: Twenty-Two Studies in Paul's Teaching of Law and 
Grace (Grand Rapids: Radio Bible Class, 1960), 145-148.
2Woodring, "Grace under the Mosaic Covenant," 3 96.
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a reminder of Jehovah's gracious help in the past under 
the Abrahamic covenant and a tacit proposal of the con­
tinuous availability of that divine aid under the new 
legal arrangement of Sinai where it would be needed 
more than ever.^
Although Ryrie admits that the Mosaic law was not entirely
a merit system because of its mixture with grace,2 the
display of grace in the Mosaic covenant was like "a dark
negative.1'3 Moreover, the NSRB. putting its emphasis on
the contrast relationship between grace and law, connects
law with Moses and works and grace, with Christ and faith.4
In short, whatever grace and blessings are found in the
Sinaitic covenant came from the Abrahamic covenant.
The Palestinian Covenant
Dispensationalists find the fulfillment of the land 
promises to Abraham in the Palestinian covenant. This is 
the covenant which Yahweh made with the young nation on the 
plains of Moab on the eve of Israel's entrance into the
promised land (Deut 28-3 0) . "Because it answers the
question of Israel's relation to the land promises of the 
Abrahamic covenant,"5 the dispensational scholar calls this 
covenant the Palestinian covenant. In Ezek 16:60, they
xIbid., 388-389.
2Ryrie, The Grace of God. 35.
3Ibid., 55.
4NSRB. 1124, n. 1 (John 1:17).
5Pentecost, Things to Come. 95.
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believe, "the word covenant alludes to the Palestinian 
covenant."1
Seven main parts make up this covenant, according 
to Deut 30:l-9:2 (1) dispersion for disobedience (30:1);
(2) the future repentance of Israel while in the dispersion 
(30:2); (3) the return of the Lord (30:3); (4) the resto­
ration to the land (30:5); (5) national conversion (30:6);
(6) the judgment of Israel's oppressors (30:7); and (7) 
national prosperity (30:9).3
This covenant strengthens and expands the land 
promises of the Abrahamic covenant. Thus it is an ampli­
fication of the national promises found in the Abrahamic 
covenant. In spite of Israel's unfaithfulness and unbelief 
repeated in their past history, the covenant was not abro­
gated. Therefore, the land stipulation must be considered 
as unconditional.4 Pentecost affirms the unconditionality 
of the Palestinian covenant for four reasons: (1) It is
called by God an eternal covenant in Ezek 16:60; (2) it is 
an amplification of the Abrahamic covenant and, therefore, 
it is an unconditional covenant; (3) Rom 11:26-27; Hos 2: 
14-23; Deut 30:6; and Ezek 11:16-21 guarantee that God will
1NSRB. 854, n. 2 (Ezek 16:60).
2Deut 28-29 are an integral part of the Palestin­
ian covenant which was declared in 30:1-9. See NSRB, 247, 
n. 1 (Deut 28:1) .
3NSRB. 251, n. 1 (Deut 30:3).
4Pentecost, Things to Come. 98.
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effect the necessary conversion of Israel which is essen­
tial to its fulfillment; and (4) portions of this covenant 
have already been fulfilled literally. These portions, 
then, indicate a future, literal fulfillment of the unful­
filled portions.1 Yet Dispensationalists recognize that 
there is one conditional element in this covenant, that is, 
the time element.2
Relationship of the Palestinian 
Covenant to the Sinaitic 
Covenant
Essentially the Palestinian covenant is a renewal 
of the Sinaitic covenant. Israel had repeatedly violated 
the covenant stipulations of the Sinaitic covenant from 
Sinai forward. It was necessary for the new generation to 
renew its commitment. The book of Deuteronomy records that 
renewal of the Sinaitic covenant.3 This fact is so clearly 
discernible in the book that Gaebelein and other dispensa­
tional writers recognize the repetition of the Sinaitic
1Ibid. Cf. pp. 29-30.
2Ibid.
3In his chart on the Mosaic covenant compared with 
suzerainty treaties, Hannah shows that the entire book of 
Deuteronomy, excluding the last part of the book, is the 
document record of the covenant which God made with Israel 
on the plains of Moab. See "Exodus," BKC (OT), 137. Kline 
has shown that Deuteronomy is a covenant-renewal document 
that reflects the form of suzerainty treaties common in 
Moses1 day. See Kline, The Structure of Biblical Autho­
rity. 131-153.
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covenant in the so-called Palestinian covenant. As 
Gaebelein puts it:
The words of the covenant are once more brought to 
their remembrance. Once more all the goodness of the 
Lord towards them is unfolded by Moses, how the Lord 
had dealt with Egypt and how their eyes had seen the 
signs and great miracles.^-
Deere describes the Palestinian covenant as a renewal of
the Mosaic covenant as follows:
The Israelites were not entering into a new covenant, 
but were committing themselves afresh to the Mosaic 
covenant. In this covenant renewal the Israelites so 
committed themselves to obeying the LORD that He was 
able to confirm them as His people (v. 13) and Himself
as their God.2
Considering this undeniable fact, Hutchison asserts 
that the two streams of the Abrahamic and the Sinaitic
covenants appear in the book of Deuteronomy. On the one 
hand, he acknowledges the renewal of the Sinaitic covenant 
and, on the other hand, he points out the frequent refer­
ences on the gift-of-the-land promise belonging to the
Abrahamic covenant in Deuteronomy. Israel's love for God 
has a direct relation to their obedience to the Sinaitic 
covenant, yet God's love for Israel refers to the
Abrahamic covenant.3 Therefore, Dispensationalists 
recognize that the Abrahamic and the Sinaitic covenant
programs are combined in the Palestinian covenant
■'•Gaebelein, Gaebelein's Concise Commentary. 183.
2Jack S. Deere, "Deuteronomy," BKC (OT), 314.
3Hutchison, 137-16C.
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reflecting God's fulfillment of patriarchal promises and 
assurance of all blessing in the Sinaitic covenant.
The Davidic Covenant
According to Dispensationalists, the Davidic cove­
nant is the fulfillment of the divine promise of a seed to 
Abraham. They look at the statement in 2 Sam 7:8-17 as a
covenant, although the word covenant does not occur. This
treaty rests upon the same basis as the Abrahamic covenant. 
According to Pentecost,
The eschatological implications of the Abrahamic cove­
nant lie in the words land and seed. The land promises 
are enlarged and confirmed through the Palestinian 
covenant. In the next of Israel's great covenants, 
that made with David, God is enlarging and confirming 
the seed promises.1
The promise of a seed is fulfilled because David
would have a son who would succeed him and establish his
kingdom. Concerning the promise of the kingdom, David's
throne and kingdom would be set up forever. The NSRB says:
The Davidic covenant . . . upon which the future king­
dom of Christ, "of the seed of David according to the
flesh" (Rom 1:3) was to be founded, provided for David: 
(1) the promise of posterity in the Davidic house; (2) 
a throne symbolic of royal authority; (3) a kingdom, 
or rule on earth; and (4) certainty of fulfillment, for 
the promises to David "shall be established forever."2
According to Walvoord, the provisions of this covenant made
to David can be summarized as follows:
1Pentecost, Things to Come. 100.
2NSRB. 365, n. 2 (2 Sam 7:16).
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(1) David is to have a child, yet to be born, who shall 
succeed him and establish his kingdom. (2) This son 
(Solomon) shall build the temple instead of David. (3) 
The throne of his kingdom shall be established forever.
(4) The throne will not be taken away from him . . .
even though his sins justify chastisement. (5) David's 
house, throne, and kingdom shall be established
forever.1
Among these five unconditional promises, the first 
two have been fulfilled, but the last three, while in a 
sense fulfilled insofar as God's purpose is concerned, 
still await the ultimate fulfillment. In other words, the 
temporal aspects of the promises of this covenant are said 
to have been fulfilled by establishing Solomon's temple and 
throne. Yet the eternal aspects of the covenant will se 
fulfilled in the eschatological millennial kingdom.2 The 
importance of the Davidic covenant lies in the eschato­
logical promises concerning David's posterity, kingdom, and
throne. It points to and centers in his lineal Son, the
Lord Jesus Christ, and His rule over David's kingdom.
Relationship of the Davidic 
Covenant to the Sinaitic 
Covenant
The royal office itself indicated there was a close 
relationship between the Mosaic and the Davidic covenant. 
The function of the king is rooted in the prophetic state­
ment of Deut 17, which demands that the king be chosen from
^■Walvoord, The Millennial Kingdom. 195.
2The history of Israel shows only its partial ful­
fillment, for the throne of David has not been continu­
ously occupied.
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among the covenant brethren (vs. 15). The king was to read 
the Mosaic covenant every day (vss. 18-20). He was to rule 
the covenant community. The demand for a king is presented 
as a mistake in Samuel, but we must keep in mind, Dispen­
sational ists say, that the fact that Israel made a mistake
only brings out God's real choice— David, "the 
beloved," type of One who is indeed that, and in whom a 
king is found who reigns forever. He is the One of 
whom the king that Deuteronomy announces is the 
shadow.1
The Davidic covenant is unconditional in its char­
acter. A conditional element found in 2 Sam 7:14; 1 Kgs
2:4; 8:25; 9:45; Isa 24:5 and Ezek 16:59 means "personal
and individual invalidation of the benefits of the cove­
nant" which cannot affect the transmission of the cove­
nant.2 In this respect the Davidic covenant seems to have 
no direct relation to the Sinaitic covenant.
Yet the unconditional aspects of the Mosaic cove­
nant are considered to anticipate the millennial kingdom in 
the eschatological implications of the Davidic covenant. 
In the millennial kingdom a temple would be built as the 
center of worship in fulfillment of Ezekiel's prophecy 
(40:1-46:24) and its literal worship would contain even the 
animal sacrifices,3 which would have a retrospective
-Gaebelein, Gaebelein's Concise Commentary. 177.
2Ryrie, Basic Theology. 459.
3Walvoord, The Millennial Kingdom. 309-315; Merrill 
F. Unger, Great Neglected Bible Prophecy (Chicago: Scrip­
ture Press, 1955), 55-95; A. C. Gaebelein, The Prophet
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meaning for a memorial of the death of Jesus Christ. The 
Sabbath would be observed again during the kingdom age (Isa 
66:23). 1 And "the Mosaic law of the O.T. theocratic 
kingdom" would become "the governing code" in His future 
kingdom.2
The New Covenant 
The Promises
The new covenant is the last and most important of 
the covenants, because through it the promise made to 
Israel will be fulfilled. The new covenant is recorded in 
Jer 31:31-34. It is a literal and unconditional covenant. 
It is an amplification of the original Abrahamic covenant. 
Its promises for the house of Israel and the house of 
Judah are among the most specific of the Scripture. This 
covenant was instituted with the death of Jesus Christ,3 
the mediator of the new covenant. In other words, Christ 
laid the foundation for Israel's covenant by His death.
Ezekiel (New York: Our Hope, 1918), 271-73; Pentecost,
Thing to Come. 520-531; Ryrie, Basic Theology. 510.
■̂NSRB, 1010, n. 3 (Matt 12:1). According to the 
statement of Matt 24:20-21, NSRB here says that the Sabbath 
will be kept during the tribulation period. It comments 
that Sabbath as "a day of legal obligation" celebrates a 
completed creation, and, on the contrary, that Sunday, as 
one of voluntary worship and service, commemorates a fin­
ished redemption.
2NSRB. 997, n. 4 (Matt 5:3).
3Pentecost, Things to Come. 126-127.
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The promises of this covenant are: (1) impartation
of a renewed mind and heart, i.e., regeneration (Jer 
31:33); (2) forgiveness and removal of sin (Jer 31:34; Ezek
36:26); (3) indwelling of the Holy Spirit (Ezek 36:27; Joel
2:28, 29) ; (4) knowledge of the will of God through the
direct teaching ministry of the Holy Spirit (Jer 31:34);
(5) national restoration (Jer 32:40; Isa 61:9); (6)
material blessings— the reestablishment of the sanctuary in 
Jerusalem, the cessation of war, and the reign of Messiah 
(Jer 32:41; Ezek 36:24, 28; 37:21-27; Isa 2:4; 61:8; Hos
2:18); and (7) the blood of the Lord Jesus Christ as the




There are four basic dispensational views regarding 
the fulfillment of the promises of this covenant. The 
first view was held by J. N. Darby, who declared that 
there is only one new covenant, and it was to be made 
formally with the Jewish people in the future millennium. 
The church, therefore, bears no direct relationship to it.2
The second view is that of C. I. Scofield, and it
allows for only one new covenant with a twofold applica­
^Ryrie, Basis of the Premillennial Faith. 112-114.
2J. N. Darby, Synopsis of the Books of the Bible,
vol. 5 (London: G. Morrish, n.d.), 286.
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tion; one to the church now and one to Israel in the 
future. This covenant not only secures "the personal 
revelation of the Lord" and "the eternal blessedness" to 
every believer in the sacrifice of Christ, but also "the 
perpetuity, future conversion, and blessing of a repentant 
Israel.1,1
The third view is that of George Peters who 
asserts that this covenant is nothing but the Abrahamic 
covenant renewed and reconfirmed in this dispensation.2
The fourth view is held by the major normative 
dispensational scholars of Dallas Theological Seminary such 
as Chafer, Walvoord, Ryrie, and Pentecost. This view 
declares there are two separate and distinct new-covenant 
events. They divide the references to the new covenant in 
the NT into two groups, one to be fulfilled for Israel 
nationally in the future millennium and the other to be 
fulfilled in the present church-age.3
1SRB. 1297-1298; NSRB, 1317-1318, nn. 1 and 2 (Heb
8:8) .
2Peters, The Theocratic Kingdom of Our Lord Jesus.
1:320.
3The references in the Gospels and in Heb 8:6;
9:15; 10:29; 13:20 are related to the new covenant with the
church, but Heb 8:7-13 and 10:16 to the new covenant with
Israel. Exceptionally, Heb 12:24 would refer to both 
entities. See Pentecost, Things to Come. 124; cf. Chafer, 
Systematic Theology. 4:325; Walvoord, Israel in Prophecy. 
53-54; The Millennial Kingdom. 210; Ryrie, The Basis of the 
Premillennial Faith. 105-25.
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Based on the literal, premillennial .nterpretation 
of the continuance of national Israel, dispensational 
writers deny that the church fulfills the promises of the 
new covenant stated in Jer 31:31-34 and Heb 8:7-10:17.
Relationship of the New 
Covenant to the Sinaitic 
Covenant
Dispensationalists argued that the Sinaitic cove­
nant itself was recognized as ineffectual and temporary and 
was ultimately to be superseded by the new covenant. They 
saw that both the Sinaitic covenant and the new covenant 
are related to Israel exclusively or primarily,1 but the 
first is inferior to the latter in their efficacies.2 As 
Piepgrass indicated, the violation of the Sinaitic covenant 
provided the ground of the prophecy of the new covenants in 
the time of Jeremiah.1 Israel failed to obey the law. It
1Dispensationaiists admit that the church is parti­
cipating in some of the benefits of the new covenant, but 
they do not regard these blessings as the fulfillment of 
the covenant for the church. According to them, the ulti­
mate fulfillment of this covenant is applied to the millen­
nial reign of Christ over Israel. Charles H. Dyer,
"Jeremiah," in BKC (OT), 1172; Pentecost, Things to Come.
127. English also states that "the special recipient of 
this new covenant that was promised of old is the nation
Israel." Studies in the Epistle to the Hebrews (Neptune,
NJ: Loizeaux Brothers, 1955; repr., 1976), 234. Strickland 
considers the church’s participation in some blessings of 
the new covenant as an application to the church. "A 
Critical Analysis of Daniel Fuller's Gospel and Law
Concept," 267.
2NSRB. 1317, n. 1 (Heb 8:8).
3Piepgrass, "A Study of New Testament References to 
Old Testament Covenant," 184.
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eventually broke the covenant with God and persistently 
refused to listen to the prophets whom God sent to turn it 
from its evil ways. It, therefore, rested under condemna­
tion. Jeremiah saw the coming of God's judgment and told 
the people the reason for the coming disaster. He then 
declared the new covenant. Thus, the new covenant appeared 
when the old one was violated. Through the new covenant, 
the nation would establish the relationship that would 
obtain the promises enumerated above.
Dispensational thinkers agree with other scholars 
who see the new covenant of the Gospels in the Passover 
context of the Sinaitic covenant.1 The blood of Jesus 
Christ, the Paschal Lamb, becomes the basis of the new 
covenant in the passages of Matt 26:28, Mark 14:24, and 
Luke 22:20, "in keeping with the remission of sins promised 
in the New Covenant . . .  a covenant that would replace the 
old Mosaic covenant."2 Though the new covenant is 
understood in the context of the Sinaitic covenant, the 
relationship between the two covenants is that of replace­
ment, not of continuity— according to Dispensationalism.
Through the reference to law found in both
1 See Walvoord, Matthew. 210-215; Gaebelein, The
Gospel of Matthew. 557-562; Eugene Schuyler English, 
Studies in the Gospel According to Matthew (New York: 
Fleming H. Revell Co., n.d.), 195-198; Merrill F. Unger,
Unger's Bible Handbook: An Essential Guide to Understanding 
the Bible (Chicago: Moody Press, 1966), 487.
2Louis A. Barbieri, Jr., "Matthew," BKC (NT), 83.
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covenants, Dyer realizes that the new covenant will contain
an internalization of God's law.^ The old covenant has a
significant feature in common with the new. The law is an
integral element of the new covenant no less than it is of
the old covenant. The law in the new covenant will be
internalized in the hearts and minds instead of the stone
tablets. E. Schuyler English points out the difference
between the Sinaitic covenant and the new:
Under the old covenant, God's laws were upon the lips 
of the people, and they were written in stone. Under 
the new covenant, His laws are in the minds, rather 
than only upon the lips: they are written in hearts
rather than upon stone. What a difference! Now He 
will truly be their God, and they His people, because 
they will be born anew. . . .2
Both covenants require obedience. From the dispensational
perspective, "God's new covenant will give Israel the inner
ability to obey His righteous standards and thus to enjoy
His blessings."3 Both covenants create a people whose
lives are to be characterized by righteousness that can be
defined by law. Law regulates the covenant relationship.
Yet Dispensationalists think the requirement and the
promise in both covenants appear in reverse order. That
is, the requirement precedes the promise in the Sinai
^Dyer, "Jeremiah," 1171.
2English, Studies in the Epistle to the Hebrews.
233 .
3Ibid.
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covenant; and the promise precedes the requirement in the 
new covenant.1
Dispensationalists see that in the book of Hebrews 
the writer develops a more complete understanding and 
appreciation of the ministry of Jesus Christ by comparisons 
and contrasts between the typical system in the OT and the 
reality in the NT. Thus the writer points out the superi­
ority of the order of Christ's priesthood to the provi­
sional priesthood in the Mosaic covenant in chapter 7. He 
then declares the superiority of the new covenant over the 
first covenant in chapter 8.2 Dispensationalists deny the 
complete fulfillment of the new covenant of Heb 8:6-13 in 
the present church-age,3 for Christ as the mediator is 
described as the guarantee that God will fulfill His 
promise. Only the Sinaitic covenant anticipated the new
1NSRB. 95, n. 1 (Exod 19:5).
2See English, Studies in the Epistle to the 
Hebrews. 183-236; Zane C. Hodges, "Hebrews," in BKC (NT),
797-800.
3Strickland, "A Critical Analysis of Daniel 
Fuller's Gospel and Law Concept," 267-272. Here Strickland 
suggests four reasons: (1) The context shows that the cove­
nant is not necessarily completely fulfilled; (2) the prom­
ises to Israel in Jer 31:38-40 are not discussed in Hebrew 
and await their future fulfillment during the millennial 
kingdom; (3) one must not mix an application of the new 
covenant blessings to the church with Israel's fulfillment 
of its provisions; (4) the new covenant is the expansion of 
the Abrahamic covenant blessings. See also Dyer, 
"Jeremiah," 1172; Hodges, "Hebrews," 800.
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covenant in its provisional and external fashion of types.1
In this relationship between the first (Mosaic)2
and the second (new) covenants, English construes that the 
termination of the first covenant occurred six centuries 
before Christ' earthly ministry, that is, prior to the 
establishment of the new covenant.2 The Sinaitic covenant 
was temporary and has served its purpose. It is no longer 
in effect for the Christian.4 The new covenant is more 
effective than the Mosaic covenant. It is established upon 
the better (unconditional) promise of "I will” (Heb 8:10, 
12) , which is contrasted to "If ye will" in the Mosaic
covenant. Under the Sinaitic covenant, obedience of the 
people arose from fear; under the new covenant, it comes 
from a willing heart.5 Although the first covenant was 
inaugurated with blood, it was not a covenant unto life but 
unto death.6 "It [the first covenant], as English noted,
1Piepgrass, "A Study of New Testament References to 
Old Testament Covenants," 216-217.
2For the first covenant denoted in the context of 
the passages is "the covenant that I [the Lord] made with
their [Israel's and Judah's] fathers in the day when I took 
them by the hand to lead them out of the land of Egypt" 
(Heb 8:9). Consequently the first covenant is the covenant 
of the law made with Israel. See English, Studies in the 
Epistle to the Hebrews. 228-229.
3Ibid., 229.
4Walvoord, The Millennial Kingdom. 216.
5NSRB. 1317, n. 1 (Heb 8:8).
6English, Studies in the Epistle to the Hebrews.
266.
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was never intended to be the ultimate in man's relationship 
with God, but came in response to man's desire to have 
it. "1
English, furthermore, points out that the faulti­
ness of the first covenant came from man's part, that is, 
the weakness of the flesh as explained in Rom 8:3. It is 
not from God's part, the covenant itself.2 According to 
Piepgrass, the faultiness of the covenant lies in the fact 
that man "could not fulfill its requirements apart from 
divine enablement promised in the new covenant.3 In short, 
the promises seen in the Sinaitic covenant were legal, con­
ditional, temporary, carnal, and typical. On the contrary, 
those of the new covenant are gracious, eternal, uncondi­
tional, spiritual, and realized.
Summary
God's faithfulness to His covenant promise under­
lies the deliverance of His people from Egypt and the 
establishment of the Sinaitic covenant. In spite of this 
context, dispensational writers understand the Sinaitic 
covenant as a quite distinct covenant from Israel's other 
unconditional and eternal covenants— the Abrahamic, the 
Davidic, and the new covenant, in which the promise pre­
1Ibid., 229.
2Ibid.
3Piepgrass, "A Study of New Testament References to 
Old Testament Covenants," 211.
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cedes the demand. The Mosaic covenant was a conditional, 
legal, temporal, and national pact for a specific period 
and theocratic purpose. The command precedes the promise 
in it. It was the covenant of law based on a bilateral 
agreement, including people's presumptuous confidence. 
Dispensationalists admit the gracious origin of the 
Sinaitic covenant, but a comprehensive grace under the 
Sinaitic covenant was nothing but the expression of the 
Abrahamic covenant. The Sinaitic covenant has a contrast­
ing and inferior relationship to Israel's other covenants. 
It has no direct relation to the unconditional covenants. 
Dispensationalists interpret that the Sinaitic covenant was 
replaced by the new covenant which promises complete ful­
fillment in the millennial kingdom through Israel.
The Law of Moses in the Teachings 
of Jesus Christ and Paul
According to Dispensationalists, the Mosaic law 
was given to the nation Israel. Its place was of vital 
importance to Israel, not to the church, for it was given 
as a rule of living or a method of divine dealing for a 
people already in the Abrahamic covenant. Thus, its juris­
diction did not continue into the present church-age. 
Dispensationalists also argue that it was antithetically 
presented to the gospel in the NT. Accordingly, Christians 
are not under the Mosaic covenant of law. Gannett even 
condemns the Seventh-day Adventists for their teaching of
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the OT law.1 In fact, one does not go very far into the NT 
before one meets again the law of Moses, and one does 
realize that the law of Moses becomes a significant issue. 
Some, like Dispensationalists, teach the nullification of 
the Mosaic law as a whole, while maintaining only the prin­
ciples of the Decalogue under the concept of the pure law. 
Is it the true biblical teaching? It is, therefore, impor­
tant to consider its meaning, its purpose, its relationship 
to the Sermon on the Mount, the content of the moral law, 
and the relation of law and gospel in the NT from the 
standpoint of Dispensationalism.
The Nature of Law 
Dispensational writers often list the subdivisions 
in scriptural usage in order to seek the meaning of the 
law. Since any study of the character and function of the 
Mosaic law must involve an observation of the words which 
conceptualize that law, it is most natural to investigate 
the terms rendered "law."
Terminology of "Law"
Dispensationalists agree with other scholars 
regarding the terminology of law.2 In the OT, torah3 is
^•Gannett, "Law in the New Testament," 5.
2See Hilgenberg, "The Law of Moses," 64-109;
Gannett, "Law in the New Testament," 8-12.
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the most frequent Hebrew word for law, the Hiphil of the 
verb yarah, "to cast," "to send out the hand," hence "to 
show, to indicate," and from pointing out or showing "to 
teach, to instruct."1 Other forms from the same root are 
moreh, "teacher" (Isa 30:12), and horah, as in the form of 
the Hiphil, "to teach," "to instruct" (Exod 24:12). 
Regarding a close relationship between torah and hdrSh and 
their meaning, Ostborn sets forth the following convincing 
argument:
Both in its form and significance, torah has close 
affinities with the verb horah, "to instruct," a 
relationship which is, indeed, unanimously admitted by 
scholars. It is therefore a natural step to regard 
torah as a noun derived from yarah, the stem of the 
verb horah. The substantial meaning of torah would 
thus be "instruction." There are ample instances to 
show that horah means "to instruct."2
In the etymological meaning, it is clear that most 
scholars have generally agreed that torah meant "direc­
tion," "guidance," or "instruction" in a broad sense. In
3This term occurs some 220 times in the OT. 
Nelson's Expository Dictionary of the Old Testament (1980), 
s.v. "law."
■ •̂William Gesenius, Gesenius's Hebrew and Chaldee 
Lexicon to the Old Testament Scriptures, trans. Samuel 
Prideaux Tregelles (New York: John Wiley & Sons, 1905),
366, 860; Brown, Driver, and Briggs, eds., The New Hebrew 
and English Lexicon of the Old Testament. 435.
2Gunnar ostborn, Tora in the Old Testament; A 
Semantic Study, trans. Cedric Hentschel (Lund, Sweden: 
Hakan Ohlssons Boktryckeri, 1945), 4; see also R. A. Cole, 
"Law in the Old Testament," The Zondervan Pictorial Ency­
clopedia (1975) 3:883; Nelson's Expository Dictionary of
the Old Testament (1980), s.v. "law"; Hilgenberg, "The Law 
of Moses," 106.
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the OT, torah appears with a broader and richer meaning 
than the English word "law" connotes. Through a brief 
survey on the terminological usages of torah, Hilgenberg 
suggests that it is used for five categories: (1) to repre­
sent any particular divine requirement or message; (2) to 
denote an aggregate of divine messages or requirements; (3) 
to refer to an abstract concept of divine requirements; (4) 
to indicate the Mosaic legislation in particular; (5) to 
convey a portion of the torah aggregate.1 He then con­
cludes that torah is a broad concept that lends itself to 
various applications.2 His concepts of requirement and 
message in these categories are similar to those of 
"halakah" and "hagadah." This means that the word torah is 
not limited to denote the legal aspect. Dyrness also 
observes that this word paints more than a legal setting.3 
It includes not only "halakah," the stipulations of conduct 
such as commandments, statutes, and ordinances, but also 
"hagadah," religious teaching of God's gracious acts in 
story form as a unit. Hilgenberg points out that the word 
torah is also used to govern every aspect of the lives of 
the people.4 In this sense it most frequently describes the
1Hilgenberg, "The Law of Moses," 74.
2Ibid., 75.
3William Dyrness, Themes in Old Testament Theology 
(Downers Grove, IL: Inter-Varsity Press, 1979), 129.
4Hilgenberg, "The Law of Moses," 90.
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general body of the divinely revealed law which was to 
guide the covenant people.1 According to Hilgenberg's 
dispensational perspective, "the very giving the Mosaic 
law" was "a means of achieving of the Abrahamic covenant."2
"Law" is to be understood in relation to the con­
cepts of covenant and the covenant community. Pointing out 
the nature of the law such as the unconditionality of its 
demand, its negative form, its comprehensiveness, and its 
address to the covenant people, Gutbrod persuasively 
concludes as follows:
It should be emphasized, however, that the validity of 
the commandment does not reside in its social utility, 
but in the underlying will of the covenant God. Hence 
the law seeks to regulate the relation of the covenant 
people and individual to the covenant God and to the 
member of the people belonging to this God, to regulate 
it on the basis of the election of this people by God, 
and by the avoidance of things which might destroy or 
disrupt the relation.3
The translators of the Septuagint in the vast
1R. K. Harrison, "Law in the OT," The International 
Standard Bible Encyclopedia. vol. 3, ed. Geoffrey W. 
Bromiley and Others (Grand Rapids: Wm. B. Eerdmans Publish­
ing Co., 1986), 77. Out of 220 occurrences of the word
torah. only 17 cases indicate anything other than the law 
of God. See Walter C. Kaiser, Jr., Toward an Old Testa­
ment Theology (Grand Rapids: Zondervan Publishing House,
1978), 155.
2Hilgenberg, "The Law of Moses," 57. Hilgenberg, 
however, does not directly describe law as a safeguard of 
the covenant relationship.
3W . Gutbrod, "The Law in the Old Testament," TDNT 
(1967), 4:1037-38.
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majority of cases rendered torah by the Greek word nomos1 
which is formed from the verb nemo, "to distribute," "to 
deal out," or "to assign." In this sense, nomos means 
"what is assigned to some one." It has "a comprehensive 
range of meaning which embraces any kind of existing or 
accepted norm, order, custom, usage or tradition."2 This 
basic etymological meaning of nomos conveys existence of 
some relationship in its communal aspect. Many modern 
scholars, however, contend that use of the word law nomos 
conveys a somewhat narrow, restricted meaning of torah, 
that is to say, the legislative body of rules. Yet the 
nuances of torah in terms of teaching, instruction, and 
revelation are also transmitted to some degree into nomos.3 
"Nomos had at least the same breadth of meaning which torah 
had for Judaism." Thus "in some NT passages, and especially 
in Paul, nomos is used in the sense of Torah story as well 
as Torah stipulations."4
*-In the LXX nomos occurs about 430 times, of which 
about 200 are Hebrew equivalents, and the commonest equiva­
lent of the rest is torah. In the NT the noun nomos occurs 
191 times, of which 119 times are used by Paul.
2H. Kleinknecht, "nomos," TDNT (1967), 4:1023-24;
H. -H. Esser, "Law, Custom, Elements," NIDNTH (1986), 
2:438.
3W. Gutbrod, "The Law in the Old Testament," TDNT 
(1967), 4:1047.
4James A. Sanders, "Tdrah," IDB. Supplementary 
vol. (1976), 910.
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Definition of Law
It is not easy to define the word law,1 for it can 
be discussed from various angles. Dispensational theolo­
gians have mainly attempted to find its meaning by analyz­
ing the biblical usages of the term "law." Chafer and 
Ryrie try to establish the basic meaning in the ethical or 
the juristic sense. Chafer defines it as "a rule which 
regulates human conduct."2 In adherence to Chafer, Ryrie 
states it as "a system of rules or principles for con­
duct."3 This kind of definition reflects the most 
comprehensive concept of the law which is generally 
accepted in the judicial society.4
As noted earlier, study in etymology has pointed out 
that the word torah does not convey a single meaning. The
l-For instance, "The Definition of the Law," the 
title of the first chapter in DeHaan's work Law or Grace 
seems to lack this point. DeHaan shows only three differ­
ent uses and three parts of the word "law" with the empha­
sis on their unified character, and then he explains the
purpose of the law by using Galatians 3:19.
2Chafer, Systematic Theology. 7:225.
3Charles C. Ryrie, The Grace of God (Chicago: Moody 
Press, 1963), 114.
4For instance, John Austin defines the law in his 
The Providence of Jurisprudence Determined and the Uses of 
the Study of Jurisprudence (London: Weidenfeld and 
Nicolson, 1955) , 10, as follows: "A law, in the most gen­
eral and comprehensive acceptation in which the term, in 
its literal meaning, is employed, may be said to be a rule 
laid down for the guidance of an intelligent being by an 
intelligent being having power over him." This definition 
is cited by Archibald M'Caig, "Law in the New Testament," 
The International Standard Bible Encyclopaedia (1939), 
3:1852, and Gannett, "Law in the New Testament," 8.
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word nonos has several meanings in the Bible. Thus, to 
grasp the meanings of the word "law" used in different 
senses in the Bible becomes the key to avoid misunderstand­
ing the nature of the biblical law and law and grace. 
Chafer and Walvoord suggest a sevenfold use of "law" in 
Scripture as follows:1
1. The Ten Commandments (Exod 31:18). The Com­
mandments are the heart of the entire law given to Moses as 
the direct writings of God. The Decalogue is not identical 
with the moral law. Although the principles of the Ten 
Commandments are restated under grace, the Commandments 
ceased to be the rule of conduct when Christ fulfilled the 
law.
2. The whole Mosaic system of government for 
Israel in the land. The Mosaic system was given through 
Moses to govern Israel in the land of promise. It is 
divided into three parts, namely, the Ten Commandments
•^Chafer, Mai or Bible Themes. 191; Lewis Sperry 
Chafer, Grace; The Glorious Theme (Grand Rapids: Zondervan 
Publishing House, 1950), 102-109. Aldrich enumerates 12
uses by quoting from Robert McQuilkin, Law and Grace (Grand 
Rapids: Wm. B. Eerdmans Publishing Co., 1958), 9-10. They 
are as follows: (1) the Pentateuch (Luke 24:44); (2) the OT
(John 12:34; 15:25); (3) the Mosaic law; (4) the Ten Com­
mandments (Exod 20); (5) the Moral law (Matt 22:37-40);
(6) some particular precept or regulation of the law (John 
19:7); (7) the ceremonial law (Heb 7:28; 8:4; 9:22); (8)
law as principle (Rom 3:37; 8:2); (9) law in general (Rom
7:1, 2); (10) law as penalty (Rom 4:15; Gal 3:10); (11) law
as contrasted with grace (Gal 3:11; Matt 23 : 23); (12) the
law of Christ (Gal 6:2; James 1:25; 2:12). Aldrich, Hold­
ing Fast Grace. 41.
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(Exod 20:1-17), the civil law (Exod 21:1-24:11), and the 
ceremonial law (Exod 24:12-31:18).
3. The governing principles of the future kingdom 
of the Messiah (Matt 5:1-7:29). In the millennial kingdom
on the earth, which will be the fulfillment of all God's
covenants with Israel, the attitude of a person toward the 
Mosaic law will determine his or her place in the kingdom.
4. The whole revealed will of God for humans (Rom 
7:22, 25; 8:4). Under the new covenant of grace the
enabling power of the indwelling Spirit creates a life 
corresponding to the divine will. The injunctions of 
grace, however, become a covenant of works when the power 
of the flesh attempts to fulfill them.
5. Any rule of conduct prescribed by men for their 
own government (Matt 20:15; Luke 20:22; 2 Tim 2:5). 
Sometimes the word "law" was used as the equivalent of a 
force in operation (Rom 7:21; 8:2).
6. A conditional covenant of works. The formula
of the covenant of works is "If you will do good, I will
bless you." Its scope goes beyond the actual writings of 
the Mosaic system and the kingdom law when a person 
attempts to secure the divine favor according to the 
formula.
7. A principle of dependence on the flesh. The 
law provides no enablement for its observance of the
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natural man. Whatever is undertaken in the strength of the 
flesh is legal in its nature.
Through observation of the word " law" which has 
diverse meanings, one can know that, for the Dispensation- 
alists, the dispensational context or the biblical context 
must mainly determine the meaning intended.
Dispensational writers accentuate the unified char­
acter of the Mosaic law. It is an indivisible unit, con­
sisting of different commandments and ordinances. These 
different parts are interrelated and independent as a unit 
in a code.1 Thus the distinction between the moral and the 
ceremonial law has no meaning in understanding the Pauline 
epistles. This is the starting point of their understand­
ing of the Mosaic law. Dispensationalists do not distin­
guish the laws of Moses from the law of the Lord. Even 
the expressions "the law of the Lord" and "the law of 
Moses" are used interchangeably.2
The Ground of the Law
In dispensational theology the law is an expression 
of the mind and will of God. The moral law of God refers 
to those eternal principles that reflect the nature of God. 
The eternal principles of the law issue from the character 
of God. Aldrich uses the term "moral law" to depict
1Hilgenberg, "The Law of Moses," 148.
2McClain, Law and Grace. 8-10; Aldrich, Holding 
Fast to Grace. 47-51; DeHaan, Law or Grace. 17-20.
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the eternal principles of righteousness which are a 
reflection of the character of God. This law has
always existed and is the essence of the will of God 
for every dispensation. Its standards are as high as 
the glory or character of God (Rom 3:23), and its
obligations rest alike upon all created intelligences.1
In the NSRB the moral law is an expression of the holiness
and righteousness of God. God's moral law proceeds from
His righteousness.2 Thus, the character of God containing
the elements of His will, mind, holiness, and righteousness
becomes the ground of the law.
The Moral Law and the Law of Christ
According to these writers, the law of Moses, 
including the Ten Commandments, was given to Israel alone.3 
It was done away with as a whole at the time of the sacri­
ficial death of Christ, for the dispensation of law
extends from the giving of the law at Sinai to the death of
Christ in dispensational theology.4
If this is so, is the law a worthless, worn-out 
garment to be discarded in the dispensation of the church? 
No society exists without law. Throughout history, a cer­
tain kind of norm ruling human conduct has been and will be
^-Aldrich, Holding Fast to Grace. 42; Cf. Lightner, 
"A Dispensational Response to Theonomy," 240.
2NSRB. 147, n. 1 (Lev 16:5); 1254, n. 1 (2 Cor
3:11).
3NSRB, 96, n. 1 (Exod 20:1); Ryrie, Basic Theology.
304 .
4NSRB, 94, n. 1 (Exod 19:1).
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operative in the world. Each age has a different code
which represents "a different revelation of God's will for
a particular time."1 Since the ground of any biblical
codes is the revealed will of God,2 the general principles
of the law have been inherent in all dispensations under
different forms. This argument is well expressed by Ryrie:
The only solution (which I have never seen proposed by 
anyone else) that seems to do full justice to the plain 
sense of these various Scriptures distinguishes between 
a code and the commandments contained therein.3
The NSRB and other dispensational writers assert also this
dichotomy of a code and the moral law.4 The code, although
it expresses the eternal moral law, is changeable, but the
moral law is unchangeable. This moral law, therefore, is
not equivalent to the Ten Commandments. Rather, it existed
before Moses and continues after the cross with their
restatements. Believers are not without any ethical
standard or guide. They are under this moral law. It
seems that Pentecost's concept of the law,5 which manifests
the holiness of God to Israel and is still useful and will
1Ryrie , The Grace of God. 114.
2Ryrie suggests the examples of the Adamic code, 
the Noachic code, the Abrahamic code, the Mosaic code, and 
the law of Christ. Basic Theology. 305; see also Chafer, 
Systematic Theology. 7:226.
3Ryrie, Basic Theology. 305.
4NSRB. p. 1254, n. 2 (2 Cor 3:11); Aldrich, Hold­
ing Fast to Grace. 60-64; McClain, Law and Grace. 16.
5Pentecost, ''The Purpose of the Law," p. 2 33.
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be permanent, is understood in this dimension of the moral 
law.
The Christian moral law, therefore, these writers 
assert, is the law of Christ. The Mosaic law as a change­
able code has been replaced by the law of Christ in the 
church-age. "Torah is replaced by Christ as fulfillment of 
the law of God."1 The law of Christ is now governing the 
Christians (Gal 6:2; 1 Cor 9:20-21). The NSRB states:
God's moral law proceeds from the righteousness of 
God and can never be abolished. The Mosaic law, as an 
expression of this moral law, has been "done away" in 
that it has been superseded by another law, i.e. the 
standards of grace revealed in the N.T. The believer 
is now under law to Christ (2 Cor 9:21).2
The law of Christ is the Christian code as the moral law
itself. It can be defined as the law of love rather than
as a concrete corpus of Christian norms.3 It is identical
with "the law of liberty" or "the law of the Spirit." With
respect to the meaning of the law of Christ, the NSRB says:
The new law of Christ is the divine love, as wrought 
into the renewed heart by the Holy Spirit (Rom 5:5; Heb 
10:16), which flows out on the energy of the Spirit, 
unforced and spontaneous, toward the objects of divine 
love (2 Cor 5:14-20; 1 Thes 2:7-8). It is, therefore, 
"the law of liberty" (Jas 1:25; 2:12) in contrast with
1Robert Walter Wall, "The Nature of Obedience in 
the Ethics of Paul: with Special Application to the Problem 
of Homosexual Ordination for Christian Ministry" (Th.D. 
dissertation, Dallas Theological Seminary, 1979), 196.
2NSRB. 1254, n. 2 (2 Cor 3:11).
3Strickland, "Preunderstanding and Daniel Fuller's 
Law-Gospel Continuum," BSac 144 (1987): 191. Wall iden­
tifies the law of Christ as the imitation of Christ in 
"The Nature of Obedience in the Ethics of Paul," 2 08.
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the external law of Moses. Moses's law demands love 
(Lev 19:18; Deut 6:5; Luke 10:27); Christ's law is love 
(Rom 5:5; 1 John 4:7, 19-20), and so takes the place of 
the external law by fulfilling it (Rom 13:10; Gal 5:
14) .1
The new commandment (John 13:34; cf. 15:12; 1 John 2:7-11)
is especially identical with the law of Christ.2 The
adjective kainos ("new") in John 13:34 means
newness of form and quality, the antithesis of what is 
old and worn out.; what is new entole, is in the singu­
lar in contrast to the multiplicity of commands of the 
old; its content is love, a love which is new in form 
and quality.3
Regarding the believer's duty under the rule of
grace, Nevin concurs with other Dispensationalists and
alleges the irrelevance of the Ten Commandments for the
church.4 Furthermore, he attempts to establish the stan­
dard of life under grace, which is based upon liberty with 
love. Each believer, as a mature adult, has the right to 
decide the doubtful things in love. In order to apply this 
principle to questionable practices, he believes the NT 
sets forth nine r u l e s (1) the rule of God's glory (1 Cor 
10:31)— the Christian must do everything to the glory of 
God; (2) the rule of accountability (Rom 14:12)— each
believer is a steward to God and must judge his own
INSRB, 1347, n. 1 (2 John 5).
2NSRB, 165, note 2 (1 John 2:3).
3Gannett, "Law in the New testament," 165.
4Nevin, "Some Major Problems," 313-319.
5Ibid., 319-329.
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behavior, remembering that God will require a reckoning;
(3) the rule of conviction (Rom 14:5)— every Christian 
should have a strong conviction of his rightfulness in 
doing about any doubtful practice such as the observance of 
days; (4) the rule of thankfulness (Col 3:17)— the believer 
should do his work with gratitude; (5) the rule of example 
(Rom 14:13)—  the stronger must not only follow his own 
conscience but also consider his weaker brother's 
conscience; (6) the rule of edification (Rom 15:1-2)— each 
believer must help to make other believers stronger; (7) 
the rule of mutual respect (Rom 14:3)— there should be no 
judgment or condemnation between the stronger and the 
weaker; (8) the rule of testimony (1 Cor 10:32-33)— the 
believer should witness not only for fellow believers, but 
also for the unsaved; (9) the rule of peace (Rom 12:18) —  
every believer should avoid trouble and strife. The first 
four of these rules deal with the Christian's relationship 
to God; the next three, with his relationship to fellow 
Christians; the last two, with his relationship to the 
unsaved.
The Contents of the Law of Moses
Although Dispensationalists stress the unified 
character of the Mosaic law, they admit some categories of 
laws. According to Hannah, the Mosaic law in Exodus is 
divided into the three parts1: the Decalogue, the Book of
1Hannah, "Exodus," 13 9.
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Covenant with civil law and religious ordinances, and the 
ceremonial legulations. For Unger they are the civil, 
criminal, judicial, constitutional, ecclesiastical, and 
ceremonial laws.1 But Hilgenberg, following the tradi­
tional nomenclature, designates three parts as the Deca­
logue, the civil law, and the ceremonial law.2 In the 
NSRB the three parts of the Mosaic covenant are the Ten 
Commandments, the judgments, and the ordinances, which are 
basically identical with the traditional division.3
The Decalogue
According to Dispensationalism, the law constitutes 
a revelation of the righteousness of God, but it is not the 
norm for Christian behavior which must be grounded in New 
Testament command. As already noted regarding the moral 
law and the law of Christ, the moral law is not equivalent 
to the Decalogue. Consequently it is unmistakably clear 
that the designation "the moral law" for the Decalogue is 
somewhat of a misunderstanding.
The Decalogue was given as the foundation of all 
subsequent laws. Thus Dispensationalists regard it as "the 
hub of all of Israel's religious and civil laws,"4 or "the
1Merrill F. Unger, "Law of Moses," Unger's Bible 
Dictionary (1959), 647.
2Hilgenberg, "The Law of Moses," 149-192.
3NSRB. 1267, n. 2 (Gal 3:24).
4Hannah, "Exodus," BKC (0T), 139.
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very heart of the Sinaitic law."1 According to Robert J. 
Hilgenberg, who wrote a dissertation "The Law of Moses" at 
Dallas Theological Seminary, its importance came from six 
factors: (1) Yahweh's giving it at the beginning of His
revelation at Sinai; (2) His utterance by voice without any 
intermediary; (3) His direct inscription on the stone 
tablets; (4) the designation of the "testimony" and its 
placement in the ark of the covenant, the center of 
Israel's worship; (5) the manner of His manifestation at 
the giving of the law; and (6) its apodictic nature.2
The Ten Commandments were given only to the nation 
Israel as the principles by which they could determine the 
course of their behavior. Accordingly, the Commandments 
were not intended to be "the guidelines for or the direct 
obligation of the Church."3
The first four commandments of the Decalogue 
governed the relationship between Yahweh and the Israelite. 
By contrast the remaining six commandments regulated the 
relationships between the Israelites. These two relation­
ships were originally intended to reinforce the promises of 
the Abrahamic covenant— their fidelity to Yahweh and the 
preservation of the descendants of Abraham in the land of 
Canaan.4
^•McClain, The Greatness of the Kingdom. 85.
2Hilgenberg, "The Law of Moses," 149-153.
3Ibid., p. 149.
4Hilgenberg, "The Law of Moses," 160-161.
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Hannah regards the Decalogue as an excellent sum­
mary of ten divine rules for man's conduct in the area of
(1) religion, (2) worship, (3) reverence, (4) time, (5) 
authority, (6) life, (7) purity, (8) property, (9) tongue, 
and (10) contentment.1 The principles of most of the 
Commandments are restated in the NT as expressions of the 
moral law. Dispensationalists, therefore, admit a cer­
tain value for the Decalogue in the church-age. Regarding 
the reinstatements, the NSRB says:
Although the Christian is not under the Mosaic law as a 
rule of life, some of the law of Moses is restated in 
the N.T., i.e. nine of the Ten Commandments are 
included. The Mosaic law still constitutes a revela­
tion of the righteousness of God and remains as a part 
of Scripture which "is profitable for doctrine, for 
reproof, for correction, for instruction in righteous­
ness that the man of God may be perfect, thoroughly 
furnished unto all good works (2 Tim 3:16-17; cf. Rom 
15:4) .2
Aldrich points out the instances of these reinstatements of 
the moral principles corresponding to the Ten Commandments: 
The first: 1 Tim 2:5; Acts 14:15; Jas 2:19; the second:
Acts 15:29; 1 Cor 8:1-10; 12:2; 2 Cor 6:16; 1 John 5:21;
the third: Matt 5:33-37; Jas 5:12; the fifth: Matt 15:3-4;
Eph 6:1-3; the sixth: 1 John 3:15; the seventh: Matt 5:27-
28; 1 Cor 6:18-20; the eighth: Eph 4:28; the ninth: Col
3:9-10; 1 Cor 9:21; the tenth: Eph 5:3.3 Only the fourth
^-Hannah, "Exodus," 139.
2NSRB. 1254, n. 2 (2 Cor 3:11).
3Aldrich, Holding Fast to Grace. 65-76.
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commandment is excluded in the NT expression of these prin­
ciples. One must keep clearly in mind that, for Dispensa­
tionalists, the restatements of these principles which are 
part of the Christian code are not a continuation of parrs 
of the Mosaic law.1
The Civil Law
The civil laws were the laws connected with the 
social and national life of the Israelites, including the 
private rights of individuals and the legal procedures to 
protect their rights. They were an application of the 
Decalogue. Hilgcnberg classified the constitutional laws, 
social laws, economical laws, and criminal laws under the 
civil law.2 The constitutional laws were the regulations 
relating to the organization of the theocratic government 
of Israel. The social laws included the laws concerning 
family life, slavery, theft, false witness, treatment of 
animals, the waging of war, and the laws protecting and 
defending the individuals or their possessions. The 
criminal laws specified the regulations regarding penalties 
for the violations of the Mosaic law.
The Ceremonial Law
The ceremonial laws were the regulations of the 
ritual and worship in the sanctuary. The first function of
1Ryrie, Basic Theology. 305.
2Hilgenberg, "The Law of Moses," 163.
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these laws was the instruction for the people. All the 
rites made the Israelites more conscious of their sinful­
ness and infractions of the Decalogue and other laws. At 
the same time, they awakened the people to the necessity of 
cleansing from their defilement. Another function of the 
ceremonial law was mediation. The Ten Commandments and the 
other kinds of laws had no provision for sins and trans­
gressions. They could only condemn and punish. The sacri­
ficial system of the OT was a typical foreshadowing of the 
sacrificial work of Christ to save man from condemnation.1 
Through these sacrifices God gave forgiveness and restored 
the offender to the forfeited theocratic relationship 
through the bringing of sacrifices.2 The active manifesta­
tions of grace consistently accompanies manifestations of 
the divine presence throughout the sacrificial system.3
The Purpose of the Law
As noted above, the Sinai covenant was gracious, 
conditional, national, legal, and temporary. These charac­
teristics marked deeply the Mosaic law. According to Dis­
pensationalists, the law had several purposes: revelatory,
■'■Walvoord, Jesus Christ Our Lord. 71.
2Ryrie, Dispensationalism today. 128.
3Cf. Woodring, "Grace under the Mosaic Covenant,"
341.
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regulatory, condemnatory and redemptive, but they assert 
that only its revelatory purpose was permanent.1
Revelatory Purpose
The primary purpose of the Mosaic law, Pentecost 
teaches, was instruction of God's revealed will. God 
entrusted the writing of this revealed will to Israel. As 
stated already, the meaning of torah is that of God's 
instruction of His people that regulated the relationship 
established by covenant. In this revelatory purpose were 
contained the following concrete aspects: (1) to reveal the
holiness of God, the character of God; (2) to reveal the 
standard of holiness concerning character and conduct 
required of those in covenant relationship with God. This 
revelatory purpose was permanent to any generation of God's 
people.
Regulatory Purpose
The Mosaic law was given to Israel alone. When 
Israel entered into a solemn blood-covenant relationship 
with God, it became a theocratic nation. To live under a 
pure theocracy required an absolute standard of
1I am indebted to Charles E. Piepgrass for the 
classification of this four-fold purpose of the law. See 
his "A Study of New Testament References to Old Testament 
Covenants," 232-235. From a theological standpoint J. D. 
Pentecost suggests a list of ten purposes, but those may 
be condensed to a fourfold purpose as Piepgrass. See 
Pentecost, ''The Purpose of the Law,” 227-234; cf. Lightner, 
"A Dispensational Response to Theonomy," 238-239.
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righteousness for the entire life of the Israelite, 
including the family, and social, religious, moral, civil, 
and political life. Thus the Mosaic law was given: (1) to 
be the unifying principle for the establishment of the 
nation as a kingdom of priests and an holy nation; (2) to 
separate Israel from the nations and to preserve it as a 
kingdom of priests; (3) to provide a test to whether one 
was in the kingdom of God. This regulatory aspect of the 
law was temporary and has been discontinued.1
Condemnatory Purpose
In the third place, the law was to expose sin as an 
offense of God's standard. This is a reflective result of 
the revelatory function of the law. Thus (1) the law was 
given to condemn transgression of the great moral 
standards: any aberration from the standard of God's
holiness is condemned, for it is in this fact that, for 
Paul, law was added because of transgressions (Gal 3:19); 
hence (2) the law was given as a schoolmaster (Gal 3:24) 
"to supervise physical, mental, and spiritual development 
of the redeemed immature Israelite until he should come to 
maturity in Christ;"2 in this sense the law serves as a 
restrainer of sins by showing men that to transgress God's
1Pentecost, "The purpose of the Law," 233.
2Ibid., 230.
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law would bring His wrath, and that aspect of the law 
cannot be permanent.1
Redemptive Purpose
The last purpose of the law was to bring redemp­
tion. As an indivisible unit, the Mosaic law contains the 
system of sacrifices, the Day of Atonement, and other 
annual feasts which typify the redemptive work of Jesus 
Christ. Thus the law was given to a redeemed people: (1)
to make provision for forgiveness of sins and restoration 
to covenant relationship; (2) to reveal Jesus Christ as the 
coming Redeemer King; (3) to make provision for Jewish wor­
ship. Thus the redemptive purpose of the law was limited 
to a special time.
What must be made, then, of the dispensational idea 
that it was not the purpose of the law to provide salva­
tion? Justification and sanctification have nothing to do 
with the law in the soteriological sense, for the Mosaic 
law cannot be a moral standard of the Christian conduct. 
The only ethical standard is the law of Christ, which 
provides the ethical principles of the church as based on 
the divine character which has been the foundation of the 
law.
^-Donald K. Campbell, "Galatians," BKC (NT), 599.
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Jesus Christ and the Law of Moses
According to Dispensationalists, the dispensation 
of the law began with the giving of the Decalogue at Sinai 
and was to end at the cross. Hence, the period of history 
covered by the Gospels was still under the covenant of the 
law. Jesus was born, lived, and died on earth under the 
covenant of the law. The ministry and teaching of Christ,
therefore, was interpreted in the context of the law of
Moses.
Jesus' Relationship to the Law
For Dispensationalists, Jesus came under the law to 
relieve man from his subjection to the law and restore to 
him the blessings of the Abrahamic covenant. This was 
accomplished in seven different ways:1
(1) The time-setting within the dispensation of the 
law— Jesus was born under the covenant of the law to redeem 
those who were under law (Gal 4:4). A reason for Christ's 
incarnation is redemption "from a slavery to the entire
Mosaic system," not "from the curse of the Law" such as the
penalty of the law in Gal 3:13,2 for the curse of the law 
was transferred from sinners to Christ.
(2) The perfect obedience of Christ to the law—  
the earthly life of Jesus was full of obedience to the law.
1NSRB. 998, n. 2 (Matt 5:17).
2Donald K. Campbell, "Galatians," BKC (NT), 601.
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Through His parents and by His personal behavior, Jesus
obeyed the Sinai law (1 Pet 2:21-23; Luke 2:22-24, 41; Mark 
1:44, etc.).
(3) The interpreter of the law for the Jews— the
teaching of Jesus regarding the law was in sharp conflict 
with that of the religious leaders of His day, for He 
cleared the law from their sophistries. He enforced it
upon those who professed to obey it (Luke 10:25-35) and 
confirmed the promises made to the fathers under the Sinai 
covenant.
(4) The fulfilment of the law— by His holy life
and death Jesus fulfilled the types of the law (Heb 9:11- 
28) .
(5) The assumption of the curse of the law— Jesus 
vicariously took the curse of the law in order that the 
Abrahamic covenant might avail all who believe (Gal 3:13- 
14) .
(6) The granting to all believers of the adoption 
of sons— by His redemptive work Jesus secured all believers 
in Him the full right of sons (Gal 4:1-7).
(7) The mediator of the new covenant— as the media­
tor of the new covenant by His blood, Jesus established 
"the law of Christ" (Gal 6:2), that is, the law of love, 
and made the believers to live with its precepts by the 
indwelling of the Holy Spirit.
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Dispensationalists, as one can see, teach that 
because of His redemptive mission, Jesus could approach the 
law with a unique authority. On the one hand, they, 
therefore, stress the obedience of Jesus to the law, His 
fulfillment of the law, and the establishment of the law of 
love. On the other hand, they maintain that one of the 
reasons for Jesus1 incarnation is the redemption of mankind 
from subjection to the entire Mosaic system, leading the 
people to the blessing of the Abrahamic covenant.
The Teaching of Jesus
A special ring of authority appeared in Jesus' 
teaching in contrast with the teaching of the scribes and 
Pharisees (Mark 1:22). It had freshness in content (Mark 
1:27) and absolute and maximum standards (Matt 5:20-48) in 
reality.1 His teaching on the law was performed with 
divine authority.
The Gospels present Jesus as the King of the king­
dom of heaven. Here the kingdom of heaven means "the rule 
of heaven over the earth,"2 "the manifested rule of God on 
the earth in the mediatorial Davidic kingdom."3 It is "in 
the earthly sphere of the universal kingdom of God."4 The
1Cf. Ryrie, Biblical Theology. 56.
2NSRB. 994, n. 3 (Matt 3:2).
3Unger, "Kingdom of God/Kingdom of Heaven," Unger1s 
Bible Dictionary. 632.
4NSRB. 1002, n. 1 (Matt 6:33).
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church is not a part of this kingdom.1 This is the dis­
pensational understanding of the basic theological frame­
work of the kingdom of heaven in the Synoptics.2 Hence the 
teaching of Jesus concerning the law is mostly understood 
within this theological framework.
(1) Teaching the moral principles for the kingdom—  
when Jesus talks, He talks as the ruler of the kingdom. 
For that reason what He says in the Sermon on the Mount 
does not apply to Christians since we are still in the
dispensation of grace today. It is the teaching principle 
or the manifesto of the constitution of the offered 
kingdom.3 It embodies the higher and absolute standards of 
the law. It reaffirms "the Mosaic law of the O.T.
theocratic kingdom as the governing code in His coming 
kingdom on earth" and shows "the perfect standard of 
righteousness demanded by the law"4 in order to call those 
who heard it to that inner change. In this sense, it is
basically intended for the kingdom. This has not yet
1Ryrie, Basic Theology. 398-399.
2See also Ryrie. Biblical Theology of the New 
Testament. 38? McClain, The Greatness of the Kingdom. 268.
3English, Studies in the Gospel According to 
Matthew. 46; John F. Walvoord, Matthew: Thv Kingdom Come
(Chicago: Moody Press, 1974), 46-7; Ryrie, Biblical Theo­
logy. 82. For Louis A. Barbieri the Sermon on the Mount 
does not convey the concept of constitution, but it pre­
sents "how a person who is in right relationship with God 
should conduct his life." "Matthew," BKC (NT), 28.
4NSRB. 997, n. 4 (Matt 5:4).
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arrived. Thus the Sermon on the Mount has a twofold 
application: first, it applies literally to the kingdom;
second, Dispensationalists admit that it is profitable to 
study it, for it has a beautiful moral application to the 
Christian.1
(2) Fulfilling the law— by fulfilling the law 
Jesus revealed the spiritual completeness to which the law 
and the prophets had pointed. Jesus's fulfillment of the 
law began from His circumcision on the eighth day (Luke 
2:21). This faithfulness to the law continued as He grew 
into manhood. At the beginning of His public ministry He 
submitted Himself to the rite of baptism with His emphasis
^■Following Darby's position, Scofield speaks of a 
twofold application of Matt 5-7, literally to the kingdom, 
and only by its eternal, moral principles to the Christian. 
See SRB. 999-1000, n. 2. NSRB also takes the same atti­
tude, only its wording is changed. See p. 997, n. 4 (Matt 
5:3). Chafer states: "A secondary application to the
Church means that lessons and principles may be drawn from 
it, but that, as a rule of life, it is addressed to the Jew 
before the cross and the Jew in the coming kingdom, and is 
therefore not now in effect." See Systematic Theology.
5:97. According to Vern S. Poythress, this twofold 
application becomes one of the reasons that Dispensational­
ists are not pure literalists, and, therefore, they are
called "applicatory" Dispensationalists, not "hardline" 
Dispensationalists. See his Understanding Dispensational­
ists (Grand Rapids: Academie 3ooks, 1987), 24-31. Curi­
ously, Ryrie states: "If you abandon literal interpreta­
tion, whose understanding of the 'underlying meaning' is 
correct? But if the laws of the Sermon are to be obeyed 
today they could not be taken literally, for, as Ladd 
points out, every businessman would go bankrupt giving to 
those who ask of him. This is the dilemma every inter­
preter faces. If literal, it cannot be for today; if for
today, it cannot be literal. And this is not a dilemma 
that faces only dispensationalists." Dispensationalism 
Today. 106-107.
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upon fulfillment (Matt 3:15). The statement in Matt 5:17- 
19 reveals Jesus's full respect for the Mosaic law. It 
shows the relation of the law of kingdom to the Mosaic law 
and prophets. Jesus promulgated that He had not come to 
destroy the Mosaic law or replace it, but to fulfill it.1 
It is wrong to interpret Matt 5:17 as having only the Ten 
Commandments in view.2 Jesus came to reveal much more. He 
revealed God's ideal for conduct. His fulfillment of the 
law also means that the law of Moses came to an end with 
the death of Christ as a dispensation, yet "its moral and 
spiritual implications were to be fulfilled in later
dispensations, including the kingdom."3
(3) Terminating the law of Moses— the dispensa­
tional theologians attempt to prove the termination of the 
law from the teachings of Jesus Christ. They understand
the worn-out cloak or the old skin-bottle in the parable of
the cloth and wineskin (Matt 9:16-17) as meaning "the 
law,"4 "the old forms of the law,"5 "Mosaic economy,"6 or
1See Christ's relation to the law of Moses in NSRB. 
998, n. 2 (Matt 5:17).
2Gaebelein, The Gospel of Matthew. 122.
3Walvoord, Matthew, 48; cf. Aldrich, Holding Fast 
to Grace. 81.
4Barbieri, "Matthew," 40.
5Ryrie, The Rvrie Study Bible. 116.
6Gannett, "Law in the New Testament," 160.
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"the legal dispensation,1,1 Therefore, this parable tells 
us that the old covenant of the law was terminated by the 
new. Gannett also tries to extract the termination of the 
old covenant from the connotation of a new commandment2 and 
Christ's proclamation on the cross (John 19:30).3
(4) Contrasting with the law of Moses— because of 
His unique approach to the law, the teaching of Jesus 
regarded it mainly within a polemical framework. He was 
often charged with false teaching or teaching in opposition 
to the law because of sharp conflict with that of the 
religious leaders of His day. The religious leaders were 
blind to the true meaning and purpose of the law, but Jesus 
rejected their distorted and encumbered traditions and 
practices and gave its true meaning. His elucidation of 
God's true intent of the law is expressed in the antithe­
tical formula, "You have heard that it was said . . . .  But 
I tell you."4 The law of Moses was superseded by a higher
^•Henry Allan Ironside, Expository Notes on the 
Gospel of Matthew (New York: Loizeaux Brothers, 1948), 109.
2Gannett, "Law in the New Testament," 165.
3Ibid., 167.
4Throughout the Sermon on the Mount, Jesus used 
this formula six times in Matt: 5:21-22, 27-28, 31-32, 33-
34, 38-39, 43-44. See Barbieri, "Matthew," BKC (NT), 30.
In the understanding of the Matthean section of this 
formula Walvoord, however, feels that the morality of the 
kingdom exceeds that of the law of Moses. Furthermore, he 
understands that the kingdom standards of the Sermon on 
the Mount are in contrast to the Mosaic law. See Walvoord, 
Matthew. 48-51.
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law. According to Nevin, this contrast is well expressed 
in John 1:17 and Luke 16:16, which tell the beginning of 
the transition with the ministry of John the Baptist.1
(5) Asking obedience to the Commandments— in reply­
ing to the question of the rich ruler regarding eternal 
life, Jesus instructed him that if he wanted to enter into 
life, he should keep the commandments (Matt 19: 16-18).
Jesus regarded the law as authoritative. To the young 
man's question of which commandments, He answered with the 
second half of the Decalogue concerning murder, adultery, 
stealing, bearing false witness, and honoring one's 
parents. According to Walvoord, it is significant that 
Jesus did not mention the tenth commandment and that he 
added another commandment from Lev 19:18.2 Yet the Dallas 
theologian does not give any explanation of what he means. 
Rather, Barbieri sees the additional commandment as the 
summary statement.3 Martin indicates the four command­
ments as pertaining to man's relationship with God.4
1Nevin, "Some Major Problems in Dispensational 
Interpretation," 118-119.
2Walvoord, Matthew. 144. The order of the four 
commandments in Matthew and Mark is that of Exod 20 (M.T. 
and LXX) and Deut 5 (M.T. and LXX) , Josephus Antiquities
3.5.5, and Didache 2.1. Luke places the commandment con­
cerning adultery first of all. John D. Grassmick considers 
that Mark only adds "Do not defraud" (10:19) which may have 
a more appropriate supplement akin to that of the eighth 
and/or ninth commandments. See "Mark," BKC (NT), 150.
3Barbieri, "Matthew," BKC (NT), 64.
4John A. Martin, "Luke," BKC (NT), 250.
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In recapitulation, note that the word "law" in the 
Scripture conveys not only the legislative body of rules in 
the narrow sense but also the underlying will or instruc­
tion of the covenant of God in the broad sense. Dispensa- 
tional theologians stress the context of each usage to 
determine its proper meaning. The Mosaic law, including 
the Decalogue, was abrogated by the death of Christ. The 
law of Christ, namely, the law of love, is the Christian 
moral law which proceeds from the divine character. Dis- 
pensationalists admit the restatement of the Decalogue in 
the NT, but they do not regard it as a continuation of part 
of the Mosaic law. In a fourfold purpose of the Mosaic 
law, the regulatory aspect has been discontinued, but the 
revelatory function is permanent. The other functions are 
effective only in connection with the revelatory aspect, 
for it reveals God's character and His standard, it con­
demns the transgressors of the standard, and it leads His 
people to Jesus Christ, and His provision for forgiveness. 
The Abrahamic covenant might avail through Jesus Christ, 
the mediator of the new covenant, who came to redeem man 
from a slavery to the entire Mosaic system. The Mosaic law 
was terminated by His fulfillment. The Sermon on the Mount 
is primarily related to the principles of the kingdom. 
Dispensational writers understand the kingdom standards in 
the teachings of Jesus as contrasted with the Mosaic law, 
not as its original intent.
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Paul and the Law of Moses
Even after the crucifixion of Christ, the early 
church continued to keep the law of Moses as it had done 
previously. It seems that the Judeo-Christians did not 
make a complete break with Judaism. They continued to 
worship at the temple (Acts 3:21; 15:21). As the church
engaged in worldwide missionary work, the Jewish church 
faced the difficult question whether the Gentile converts 
should observe all things required of the Jew. The Judaiz- 
ing party in the church insisted on the practices of the 
Jewish church. They required the Gentile Christians to 
keep circumcision (Acts 11:1-3), the pledge of allegiance 
to the Hebrew covenant with God, coming down from Abraham, 
and to keep the law of Moses (Acts 15:5) . The first 
general church council made an important decision which was 
to all effects a great proclamation of emancipation. Yet 
the work of the Judaizers continued in the church. Conse­
quently, a great dissension arose in the Early Church. 
Paul wrote some of his epistles to solve the struggle 
against the Judaism in the church and to establish the 
proper understanding of the relationship between the 
ministry of Christ's death and the law of Moses.
In searching for the dispensational understand­
ing of Paul and the law of Moses the discussion is 
structured as follows: (1) the Church and the law of Moses,
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(2) contrasts between the law and grace, (3) salvation and 
the law of Moses.
The Church and the Law of Moses
According to Dispensationalists, Christ constituted 
His church as a separate entity besides Israel. The church 
is defined by the dispensational writers as "the whole 
number of regenerated persons specifically from Pentecost 
to the first resurrection united organically to one another 
and to Christ by the baptism of the Holy Spirit."1 As a 
body ci believers, it is "distinct in divine purpose and 
situation from saints who preceded them in the Old Testa­
ment."2 Dispensationalists cling to the Israel-church 
antithesis, rejecting the unity of the people of God.
The church has no relationship with the Sinaitic 
covenant and law.3 There are two reasons why the church 
has nothing to do with the Mosaic covenant. The first one 
suggested is that, as has already been observed,4 the 
Sinaitic covenant of law was given to the nation Israel, 
and the Sermon on the Mount was primarily given to the 
kingdom people. This means that the Mosaic covenant has no
^nger, Unaer's Bible Dictionary. 204.
2John F. Walvoord, The Church in Prophecy (Grand 
Rapids: Zondervan Publishing House, 1964), 17.
3Strickland, "Preunderstanding and Daniel Fuller's 
Law-Gospel Continuum," 193.
4See 146-149.
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direct administration over the church. Dispensationalists 
support this position by quoting some Pauline passages. 
Gannett tries to maintain it by the statements of Rom 2:12- 
14 which tells the contrast between the Jews and the 
Gentiles who did not possess the law of Moses.1 Piepgrass
also attempts to prove it by the statement of Rom 2:14 and
6:14.2
A second reason for the church having no connection 
with the Mosaic covenant of law lies in the fact that the
law was nailed on the Cross. Dispensational writers
attempt to prove the termination of the Mosaic law at 
Calvary with numerous Pauline texts. Ryrie substantiates 
this by understanding "the certificate of debt" (Col 2:14) 
as a symbolic expression of the Mosaic law.3 The "minis­
tration of death, written and engraved in stones" (2 Cor 
3:7) refers to "the law and particularly to the Ten 
Commandments" which were canceled.4 As Geisler put it: 
"In Christ the law is fulfilled (Rom 8:2) and done away 
with (Gal 3:25; Heb 7:12).1,5 NSRB states: "Christ having
1Gannett, "Law in the New Testament," 52.
2Piepgrass, "A Study of New Testament References to 
Old Testament Covenants," 268.
3The Rvrie Study Bible. 362, note on Col 2:14.
4Ibid., 318, note on 2 Cor 3:7; Ryrie, Basic
Theology. 304.
5Norman L. Geisler, "Colossians," BKC (NT), 678.
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come, the believer is no longer under the child- 
discipliner.111 DeHaan stresses it with the statements that 
the law "was added to grace . . . till the seed should
come" (Gal 3: 19).2 Campbell comments on this text that
the dominance of the law has ended, for faith in Christ has 
delivered Christians from the custody of the pedagogue.3 
The phrase "the end of the law" (Rom 10:4) means "the end 
as a means of obtaining righteousness through obedience to 
it."4 As the result of Christ's crucifixion, God regards 
it as though we have paid the penalty. Thus the believers 
are dead to the law (Gal 2:19-20).5
Under this setting the message of the Apostolic 
Church was not the law of Moses but rather the person and 
work of the crucified, risen, and glorified Christ. Though 
annulled and discontinued in the church age, yet, as 
already indicated, it becomes a rich source of truth and of 
moral principles applicable to the church age.
1NSRB, 1267, n. 2 (Gal 3:19).
2DeHaan, Law or Grace. 34.
3Campbell, "Galatians," BKC (NT), 600.
4DeHaan, Law or Grace. 48. By this Nevin means 
that the believers are not under the Mosaic law. Some 
Maior Problems. 283.
5DeHaan, Law or Grace. 91; The Rvrie Study Bible. 
334, note on Gal 2:19; Campbell, "Galatians," BKC (NT), 
596.
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Contrasts between 
the Law and Grace
Dispensationalists claim the relationship between 
law and grace as antithetical. They define grace as "the 
kindness and love of God our Savior toward man,"1 "the 
method of divine dealing in salvation and in the believer's 
life and service,"2 or the "unmerited favor" in the general 
sense.3 As stated by Chafer, it means "what God may be
free to do, and indeed what He does, accordingly, for the
lost after Christ has died on behalf of them."4 It differs 
from divine mercy, love, and goodness. Mercy is the com­
passion of God for the miserable. Yet grace is for the
guilty. Grace goes before mercy. Grace is an expression 
of divine love or goodness toward the unlovely or the 
undeserving.5
The contrast between law and grace is an important 
element connected with the Israel-church antithesis in the 
framework of the dispensational theology. Law and grace 
are mutually exclusive. Chafer believes that law and grace 
are indeed antithetical. He states, "Since law and grace 
are opposed to each other at every point, it is impossible
1NSRB. 1124, n. 1 (John 1:17).
2NSRB, 1341, n. 2 (2 Peter 3:18).
3Ryrie, The Grace of God. 102.
4Chafer, Systematic Theology. 7:178.
5Nevin, "Some Major Problems in Dispensational 
Interpretation," 271-272.
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for them to coexist, either as the ground of acceptance 
before God or as the rule of life.1 There can be no con­
fusion of the two in salvation.2 Concerning the differ­
ences between law and grace, the NSRB states:
As a principle, therefore, grace is set in contrast 
with law (Rom. 11:6), under which God demands right­
eousness from men, as under grace, He gives right­
eousness to men (Rom. 3:21-24; 8:3-4; Gal. 2:16; Phil. 
3:9). Law is connected with Moses and works; grace, 
with Christ and faith (Jn. 1:17; Rom. 10:4-10). Under 
law blessings accompany obedience Dt. 28:1-6); grace 
bestows blessings as a free gift (Rom. 4:3-5; Eph. 
2 :8) . 3
Ryrie regards the expressions "under the law" and "under 
grace" as an antithesis between the law and grace and 
construes the antithetical relation between the 
dispensation of Moses and the dispensation of Christ from 
those expressions.4
The doctrine of the contrasts between the Mosaic 
law and grace in dispensational theology teaches that the 
contrasts are related to the dispensational rules of life. 
Dispensationalists enumerate many contrasting points in the 
areas of recipients, objects written, purposes,
■'•Chafer, Systematic Theology. 4:234.
2 NSRB. 1267-1268, n. 2 (Gal 3:24); Aldrich, Hold­
ing Fast to Grace. 37-41; Campbell, "Galatians," 599.
3NSRB. 1124, n. 1 (John 1:17).
4Ryrie, Dispensationalism Today. 115, 119; see also 
DeHaan, Law or Grace. 130; McClain, Law and Grace. 42-44.
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requirements, results, enablements, merit, time, etc.1 
Some of these are summarized here:
(1) Recipients— as we already observed, the law was 
given by Moses to Israel (Rom 9:4); grace and truth came by 
Jesus to the church (John 1:17).
(2) Objects on which it was written— the law was 
written on stone tablets and in the book; grace is written 
in the heart; the first mainly concerns man's external 
attitudes, while the latter, his internal attitudes.
(3) Purposes— as noted above, the law reveals man's 
sin and condemns the sinner; grace atones for his sin and 
redeems him. The law condemns even the best man; grace 
embraces even the worst.
(4) Requirements— the law has more commands; grace, 
more admonitions. Grace appeals to gratitude (Rom 12:1- 
2) . The law speaks to man as an immature child; grace, as 
a mature adult. Through this phenomenon it seems that 
grace has a higher level of requirements than those of the 
Mosaic law. The contents of the law are more complex than 
the teachings of grace.2
1DeHaan suggests the nineteen points of contrasts 
between "the perfect law of God, and the perfect grace of 
God" in his Law or Grace. 79-80; Nevin categorizes them 
into eleven areas in "Some Major Problems," 273-278; cf. 
Dwight L. Moody classifies sixteen items in The Wav to God 
and How to Find It (Chicago: Fleming H. Revell Co., 1891),
4:54-56.
2Nevin indicates the actual difficulty to count the 
number of commands and admonitions in "Some Major Pro­
blems," 276.
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(5) Enablements— as noted in chapter 3,1 only par­
tial enablement was supplied under the Mosaic law; full 
enablement is offered under grace.
(6) Merit— the law says, "Do this and live," "Try," 
or "Pay up what you owe"; grace says, "It is done" or "It 
is paid." Obligation or demand precedes divine blessings 
in the law (Deut 28:1-14), yet the order is just the oppo­
site in grace, a free gift (Eph 2:8-9) which gives power to 
obey.
(7) Results— the law engenders fear and puts man 
under a curse, bondage, and death; grace brings peace, 
confidence, blessing, liberty, and eternal life. The law 
prohibits man from coming to God; grace invites him to come 
as he is. The law shuts every mouth before God; grace 
opens the mouth in praise to Him.
(8) Limit of time— the law is temporary, for it was 
done away with in Christ of Calvary; grace abides forever.
Dispensationalists believe that one of the primary 
reasons for the confusion of law and grace is due to the 
failure to define the word "law." As considered above, the 
connotation of "law," the moral law, must be distinguished 
from the Mosaic law— especially from the Ten Commandments. 
If these two are undistinguished, there arises much
1See pp. 110-115.
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confusion over law and grace and, consequently, ^ome degree 
of legalism.1
Maintaining the tensions and contrasts of the 
Mosaic law and grace, Nevin stresses that the moral law and 
grace do not oppose each other, for they are originating 
from the attributes of God and there is no hostility among 
the divine attributes. Law is more closely connected with 
divine holiness and justice while, on the contrary, grace 
is more closely united with divine goodness and love. 
Nevin had to soften the concept of contrasts of the law and 
grace because of the dispensational emphasis on the exist­
ence of the law of Christ, the law of love in the present 
age. 2
Salvation and the Law of Moses
As noted in chapter 3, contemporary dispensational 
theology admits one way of salvation from sin by divine 
grace, though limited, under the Mosaic covenant of works 
and thus salvation of all people in the same manner. Sal­
vation is never by means of law in any dispensation.
In the same manner as covenant theology, dispensa­
tional theology understands the word "salvation" as "the 
great inclusive word of the Gospel, gathering into itself
1Aldrich, Holding Fast to Grace. 41-46; Nevin, 
"Some Major Problems," 28 0.
2Nevin, "Some Major Problems," 272-273.
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justification, sanctification and glorification,"1 all of 
which are the work of God for human beings.2 In the three 
tenses of salvation, believers are justified from the curse 
of the law, set free from the dominion of sin, sanctified, 
and finally glorified to the image of their Lord. In
addition, Dispensationalists believe that there are two 
distinct aspects of salvation in the Scriptures: individual 
and national. The individual salvation was presented in
the OT usages of yasha' on the basis of faith in Goa. At
the same time, this word conveys national salvation at the 
second advent of the Messiah.3
Dispensational writers understand the relationship 
of the Mosaic law to salvation in two aspects. First, the 
Mosaic law conveys a typological foretelling of the perfect 
substitutionary sacrifice which Christ would offer (Rom
5:6-8; 2 Cor 5:21; 1 Tim 2:6; Gal 3:13; Titus 2:14; cf. 1 
Peter 1:19).4 It follows that the law was never given as a 
means of salvation (Rom 3:20; Gal 3:11, 14). The law asked
1C[yrus] I. Scofield, Scofield Bible Correspondence 
Course; Twentv-Six Great Words of Scripture (Chicago: Moody 
Bible Institute, 1960), 5:1344.
2Ibid.; John F. Walvoord, "The Augustinian-Dispen- 
sational Perspective," Five Views on Sanctification (Grand 
Rapids: Zondervan Publishing House, 1987), 222-226.
3Pentecost, Things to Come. 264-267; Chafer, 
Systematic Theology. 4:24-26; 3:105-107; Ryrie, Basic
Theology. 279.
4Piepgrass, "A Study of New Testament References to 
Old Testament Covenants, " 258; Ryrie, Basic Theology. 287-289.
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for righteousness, but could not impute it to the unright­
eous. It was not by the law that an individual Israelite 
was saved, but by grace through personal faith (Rom 3:20- 
22; 9:31). The Israelites lost this basic teaching and
tried to secure justification by an incorrect and impossi­
ble method (Rom 10:3). Thus, Paul stressed that salvation 
was outside the works of the law.1 The establishment of 
the law (Rom 3:31) is interpreted by Paul as the appointed 
role of tutoring men to receive faith in Christ (Rom 3:21- 
28). Justification is by faith.2 This task of tutoring man 
to Christ is the lawful use of the law (1 Tim 1:8-11).3
The law is not the divine method of sanctification 
in dispensational theology. Walvoord interprets the "old 
man," or "old self," (Rom 6:6; Col 3:9-10) as meaning "the 
former life" of the believer, and the "new self" (Eph 4:24) 
as meaning "the new manner of life stemming from the new 
nature."4 He asserts that the redeemed believers cannot 
make a holy life apart from the grace of God in Christ and 
the work of the Holy Spirit which lead person to a holy 
life in the struggle against the old nature to sin so that 
the new nature acts in righteousness (Rom 7:14-25). The
^■John A. Witmer, "Romans," BKC (NT), 479; Chafer,
Systematic Theology. 4:18; Piepgrass, 257-258.
2Witmer, "Romans," BKC (NT), 452; Gannett, "Law in 
the New Testament," 202-210.
3A. Duane Litfin, "1 Timothy," BKC (NT), 732.
4Ibid., 208.
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filling of the Holy Spirit is especially the secret of 
sanctification.1 The law is powerless to sanctify the 
believer but rather it "results in a life of utter defeat 
and miserable wretchedness," as Gannett concluded in his 
observation of the relationship of the law with sanctifi­
cation in Galatians.2
Summary
It has been my purpose in this chapter to analyze 
the dispensational understanding of the main features of 
the Mosaic covenant of law within its own historic context. 
This included the nature, the purpose and finally the role 
of the law, character, and relationship to the other cove­
nants in the teachings of Jesus and Paul.
One finds that Dispensationalists presuppose the 
conditionality, the legality, the temporality in the 
Sinaitic covenant as the basic differences from the uncon­
ditional, promissory, and eternal Abrahamic, Palestinian, 
Davidic, and new covenants. The promise to the Sinaitic 
covenant was conditioned by the obedience of the people. 
This Sinaitic covenant was added alongside the Abrahamic 
covenant which became its source of grace and blessings. 
Dispensational theology does not regard it as the contin­
uation or enlargement of the Abrahamic covenant.
^■Walvoord, "The Augustinian-Dispensational Perspec­
tive," 209-216.
2Gannett, "Law in the New Testament," 225.
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It was noted that the Palestinian covenant, Lhough 
it was the repetition of the Sinaitic covenant, was 
intended to strengthen and expand the land promise of the 
Abrahamic covenant. The Davidic covenant has no direct 
relationship with the Sinaitic covenant, yet the Mosaic law 
will become the ruling code in the future millennial 
kingdom as the eschatological fulfillment in the Davidic 
kingdom. Because of the Israel-church antithesis Dispen­
sationalists are in reality expressing a twofold applica­
tion of the new covenant or two separate new covenants, one 
for Israel in the future and the other for the present 
church. The new covenant for the church is not in continu­
ity with the Mosaic covenant but is its replacement. The 
promise precedes the demand in the new covenant— as in the 
Abrahamic covenant.
By insisting on the indivisible unity of the Mosaic 
law, Dispensationalists consistently contend that it was 
done away at the cross and that, thus, it is meaningless to 
argue the validity of the Ten Commandments for the church 
age. They have attempted, however, to avoid the criticism 
of antinomianism by establishing an hermeneutical approach 
to the moral law based on the character of God. The law of 
Christ, the law of love, is the governing standard for the 
church-age. The restatements of the Decalogue in the NT, 
except the fourth commandment, does not mean a continuation 
of part of the Mosaic law. Among various purposes of the
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Mosaic law, the revelatory purpose alone is permanent to 
any generation of God's people, for it reveals the charac­
ter of God and His standard of holiness regarding character 
and behavior of those in covenant relationship with Him.
It has been demonstrated that because of the liter­
alistic hermeneutics the dispensational theology interprets 
the Sermon on the Mount as the embodiment of the higher and 
absolute standards of the law— primarily for the coming 
millennial kingdom, not for the church. Jesus Christ 
fulfilled and terminated the Mosaic law, including the Ten 
Commandments. In this stream, Dispensationalists believe 
that in the Pauline epistles the Mosaic law is irrelevant 
for the church because of its termination at the crucifi­
xion and its contrast with grace. The law only causes the 
ungodly and sinners to feel their need of the gospel of 
redeeming grace. It has no vital role in the process of 
sanctification. Yet Dispensationalists have attempted to 
soften the harshness of their law-grace dichotomy in con­
nection with the moral law-grace relationship by stressing 
the law of Christ in the church.
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CHAPTER V
CRITIQUE OF THE DISPENSATIONALIST VIEW 
OF THE SINAITIC COVENANT
Introduct ion
The previous chapters have explored how dispensa­
tional theology constructed and developed the theology of 
the Sinaitic covenant and law. After analyzing the Sina­
itic covenant and law from the dispensational standpoint, 
the study focused on dispensational understanding of the 
teachings of Jesus Christ and Paul, in which the Sinaitic 
covenant is irrelevant to the present church-age as a 
compatible economy and from which the moral law is clearly 
distinguished as the ultimate principle for the church. We 
now evaluate the basic problems in the teachings of Dispen- 
sationalism regarding the Sinaitic covenant, namely, its 
discontinuity and disunity from the standpoint of the 
nature of covenant, its conditionality and unconditional­
ity, its grace, and its work-element.
The Unitv and Continuity 
of Covenant
The concept of covenant in the dispensational 
writings is based on the notion of the dichotomy of the
221
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conditional and the unconditional covenants. As noted in 
the nature of a covenant, the Sinaitic covenant is a 
exception among the Biblical covenants. It belongs to the 
obligatory type, grounded on a bilateral agreement, while 
other covenants pertain to the promissory types, estab­
lished by a unilateral contract. Even grace in the 
Sinaitic covenant is found in the Abrahamic covenant, not 
in itself. Those two covenants are structurally and 
thematically different in nature. The Christian believers 
are not under the Sinaitic covenant of works. Accordingly, 
it is unavoidable for the Dispensationalists to assert a 
covenantal disparity in God's dealing with His people from 
Mount Sinai.
The covenant of Sinai cannot be regarded as a 
continuation of the preceding Abrahamic covenant in dispen­
sational theology. It cannot be an enlargement or partic­
ularization of the previous covenant. I have shown that 
the main reasons for this assumption lie in the uncondi­
tionality of God's covenant promises to Abraham and the 
work-principle of the Sinai covenant. As noted, covenant 
theologians have vigorously attacked this dispensational 
view and have taught a progressive revelation from one 
covenant, the covenant of grace, from which all the 
biblical covenants since the Fall have been developed. 
Dispensationalists, however, refute this as a spiritual­
izing method of interpreting the Scriptures and emphasize
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the literal sense of covenants.1 Thus, careful attention 
to the nature and content of the Sinaitic covenant is 
needed in order to know whether such reasonings are 
correct.
The Nature of Covenant
Dispensationalists define a covenant concept as a 
sovereign, unconditional declaration of God, bringing cer­
tain relationships of responsibilities between two par­
ties.2 However, Dispensationalists set apart the Sinaitic 
covenant as an exception because it is conditional upon 
human obedience.3 This introduction of a conditional cove­
nant among unconditional covenants raises very serious 
problems. If at its core a covenant is unconditional, how 
can one of the biblical covenants be called conditional? 
Dispensationalists have tried to solve that problem in 
different ways. Lincoln, for instance, distinguishes 
between "a sovereign disposition of God," that is, an 
unconditional or declarative compact, and "a proposal of 
God," that is, a conditional or mutual compact.4 This 
seems to recognize the existence of two different covenant 
concepts. In order to avoid the weakness of Lincoln's
1Walvoord, The Millennial Kingdom. 90.
2NSRB, 5, n. 1 (Gen 2:16).
3Pentecost, Things to Come. 67, 69; Lincoln, "The
Covenants," 2 5.
4Lincoln, "The Covenants," 25-26.
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view, the NSRB defines a covenant with the phrase "a sover­
eign pronouncement of God. . . ."1 This, nevertheless,
creates the same problem, for the "sovereign" pronouncement 
of God is limited by the phrase "If ye will" in the Mosaic 
covenant. The divine sovereignty does not depend upon 
man's conditionality for its ultimate fulfillment. In 
fact, the NSRB further explains the word sovereign as 
implying that "human failure is never permitted to abrogate 
the covenant."2 If the Sinaitic covenant belongs to a 
sovereign pronouncement, it has to contain the uncondi­
tional aspect. In Piepgrass' definition of God's sover­
eign purpose, a covenant is narrowed down to a theocratic 
program3 so none of the NT references concerning the New 
Covenant, which are related to Israel exclusively and 
primarily, designate "the church as the instrument of its 
fulfillment."4 Believing Gentiles join with the remnant of 
Israel as the new people of Israel (Rom 11:16-24). In 
other words, according to Paul's understanding, the Chris­
tian church has its roots in the OT. As Kraus pointed out, 
we have to reject any intent to narrow down the term berit 
because it covers a complex state of affairs through a
1NSRB. 5, n. 1 (Gen 2:16).
2Ibid.
3Piepgrass, "A Study of New Testament References to 
Old Testament Covenants," 4.
4Ibid., 222.
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fellowship relation between Yahweh and His people.1 
Fensham notes that the concept of covenant becomes one of 
the most important links between the OT and the NT, and the 
NT is "the final stage of covenant-making between God and 
His people."2 Attention must also be given to the phenome­
non that the OT does not refer to covenants in the plural. 
The term "covenant" occurs in the singular form throughout 
the OT.3 These facts would seem to invalidate the dispen­
sational attempt to distinguish two kinds of covenants.
Is the conditionality of the "If ye" of the Sina­
itic covenant a unique exception among successive cove­
nants? Or could it be really a part of a polarity that is 
present in all biblical covenants? The Sinaitic berit is 
regarded by the biblical writers as a document of consider­
able historical importance for the cult of Israel, its 
social and political life, and the successive covenants in 
ancient Israel.4 If the Exodus as the epoch-making event 
of history reveals the love of Yahweh toward Israel, the
1Hans Joachim Kraus, "God's Covenant," RW 3 5
(1979): 257-258.
2F. Charles Fensham, "Covenant, Promise and Expec­
tation in the Bible," TZ 23 (1967): 319, 322.
3Cf. Heppenstall, "The Covenant and Law," 442.
4According to George E. Mendenhall, the Abrahamic 
covenant became the model for lacer covenant traditions 
such as the Davidic and Noachic covenants. See his article
"Covenant," IDB (1962), 1:717. It is, however, too much to
say that the Sinaitic covenant became the centripetal force 
in the activities of prophets.
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Sinaitic covenant is the concrete expression of that love. 
This covenant creates between God and people a bond which 
is based on this gracious attitude of God. Of course, the 
Gentile believers are supposed to share equally in the 
privileges and responsibilities involved in the Sinaitic 
covenant relationship (Isa 56:6-7).1 According to 
Mendenhall, the Sinaitic covenant, in contrast to the 
Abraham-David-Noah covenants, shows striking similarities 
with the pattern of the suzerainty treaties2 which were 
conditional documents. From this standpoint, the Sinaitic 
covenant belongs to the conditional covenant family. It is 
important here, however, to question whether the Sinaitic 
covenant is conditional or not. Most scholars of both 
camps find the conditionality of the Sinaitic covenant in 
its demand of ethical responsibility.3
The question of the rapport between conditionality 
of the Sinaitic covenant and the unconditionality of the 
other covenants needs to be examined by grasping its
1The Gentiles would not come simply as mere 
observers but as full participants, offering the sacri­
fices of the Mosaic law alongside the Jews. Geoffrey W. 
Grogan, "Isaiah," The Expositor's Bible Commentary, eds. 
Frank E. Gaebelein and others (Grand Rapids: Zondervan
Publishing House, 1986), 6:316.
2Ibid., 718-719.
3Ibid; William F. Albright, Yahweh and the Gods of 
Canaan; A Historical Analysis of Two Contrasting Faiths 
(London: Athlone Press, 1968), 167; Bernhard W. Anderson,
Understanding the Old Testament (Englewood Cliffs, NJ: 
Prentice-Hall, 1975), 82-94.
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meaning in related texts. At Sinai, on the one hand, 
Yahweh elected Israel as His covenant partner. This was by 
His grace alone. This does not differ from His call of 
Abraham. Yet, on the other hand, Israel's obedience was 
the condition for blessing in the Sinaitic covenant, not 
for merit for salvation. Considering this covenant, both 
Yahweh and Israel have reciprocally bound themselves by 
certain conditions.1 This fact is categorically stated in 
Exod 19:5: "if ye will obey my voice indeed, and keep my
covenant, then ye shall be a peculiar treasure unto me 
above all people." In other words, Yahweh's blessing and 
Israel's obedience to His will constitutes a definite 
polarity.
Bright explains the conditionality of the covenant 
as follows:
[The] covenant could be maintained only so long as the 
divine Overlord's stipulations were met; its mainte­
nance required obedience and continual renewal by the 
free moral choice of each generation.2
Eichrodt likewise asserts that the covenant relationship,
which has the character of a relationship of grace, in the
1Cf. Paul Kalluveettil, Declaration and Covenant: A 
Comprehensive Review of Covenant Formulae from the Old 
Testament and the Ancient Near East. Analecta Biblica 88 
(Rome: Biblical Institute Press, 1982), 212. In the study 
of the declaration formulae of the covenants, Kalluveettil 
concludes that covenant is relational and that any attempt 
to reduce it to a one-way commitment is, therefore, unwar­
ranted.
2John Bright, A History of Israel. 3d ed. (Phila­
delphia: Westminster Press, 1981), 156.
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post-Mosaic era can be maintained only on certain condi­
tions. 1
We need now to consider the unconditionality of 
that same covenant. The continuity of the exodus narra­
tives (Exod 3:13-15; 6:1-8) suggests that the covenant at 
Sinai was actually a particularization of the Abrahamic 
covenant. Like Abraham's call and election, Israel was 
called and elected outside the land that would be hers 
(compare Gen 12:1 with Exod 19:3-4). Like Abraham, Israel 
would be a great goy (compare Gen 12:2 with Exod 19:6). 
Like Abraham, God would reach out to bless the whole world 
through Israel (compare Gen 12:3 with Exod 19:6). These 
factors point out that the Sinaitic covenant contains an 
unconditionality like the Abrahamic covenant.
A notion of unconditionality in the Sinaitic cove­
nant can be also observed from the viewpoint of election. 
Attempting to explain the two aspects of a biblical 
covenant, Jocz affirms, "The unconditional aspect of the 
covenant therefore is as indigenous to the Old Testament 
as is the conditional one."2 On the one hand, he admits
1Walther Eichrodt, Theology of the Old Testament, 
vol. 1, trans. J. A. Baker (Philadelphia: Westminster
Press, 1961), 36. In this book Eichrodt looks at cove­
nant, particularly the Sinaitic covenant, as the unifying 
factor of the old Testament and the center of Israel's 
religion.
2Jacob Jocz, Covenant: A Theology of Human Destiny 
(Grand Rapids: William B. Eerdmans Publishing Company,
1968), 29.
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the condition that attaches to the Sinaitic covenant and 
regards obedience to God's will as the sine qua non condi­
tion of the Sinaitic-covenant relationship.1 On the other 
hand, he contends that we need to recognize an aspect of 
the biblical covenant relationship that demands not a 
sociological background or a legal custom but rather a 
theological explanation.2 To grasp the biblical concept 
of the covenant, the utter covenantal love and faithfulness 
of God becomes a very significant factor.
In order to make his position clear, Jocz asks 
whether God ceases to be Israel's God "when Israel breaks 
His promises and becomes faithless to the covenant."3 It 
is at this point that, according to Jocz, the analogy 
between the suzerain and the vassal breaks down, "for 
Yahweh remains the God of the covenant even in the face of 
Israel's faithlessness."4 Thus, he asserts: "the idea of a 
conditionless covenant is an innovation and is of prophetic 
provenance. Behind it is the supposition of the utter 
faithfulness of the God of Israel."5 We cannot agree with
1Ibid., 23-26. Here Jocz asserts that a condition- 





5Ibid. , 27. Jocz pays attention to the study of
the books of prophets to deal with the theological meaning 
of the Sinaitic covenant. For example, he points out that
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Jocz that Israel broke God's promises. Israel cannot break 
His promises. They can ignore them or spurn them. But 
Jocz's main point is valid that Israel's faithfulness is 
concomitant with God's faithfulness. The yes of God is 
always bound with the ves of man. We must also keep in 
mind, as Jocz shows, that election and covenant are so 
intermingled that it is difficult to distinguish one from 
the other,1 for the election-love of God is the cause of 
the covenant.2 The election of some does not mean the 
rejection of others. Rather, it has a universal scope. 
Just as by choosing Abraham Yahweh had the well-being of 
"all the families of the earth" in view (Gen 12:3), like­
wise the election of Israel as a missionary community was 
intended as a means of spreading the knowledge of God among
"God's infinite patience in wooing back the faithless 
spouse seems to have no limit." He also calls attention to 
His "ultimate triumph over the broken relationship" in the 
book of Hosea (p. 59).
^•Referring to biblical passages concerning the 
reality of the eternal covenant, Hans K. LaRondelle dis­
cusses the unshakable assurance of God's eternal electing 
love and grace as the foundation of the eternal covenant. 
See his Christ Our Salvation: What God Does for Us and in 
Us (Mountain View, CA: Pacific Press Publishing Assn.,
1980), 9-20.
According to Norman H. Snaith's distinction 
between 'ahabah and hesed, 'ahabah is unconditional love 
and hesed is always conditioned by the word covenant. 
Yahweh's 'ahabah for Israel is "the very basis and the only 
cause of the existence of the covenant between God and 
Israel" and His election-love, while His hesed as His 
covenant-love is the means of its continuance. The Dis­
tinctive Ideas of the Old Testament (London: Epworth Press, 
1957) , 95 .
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the heathen nations (Exod 19:5-6; Isa 49:6; 56:3-8; eo:!).1 
The Sinaitic covenant shows election and covenant as a 
unit. Exod 19:3-6, which obviously functions as an 
introduction to the events at Sinai, describes that Yahweh 
elected ancient Israel as His instrument for the salvation 
of the world. Because of this divine election as mani­
fested in the Abrahamic and the Sinaitic covenants, which 
have a universal scope, it is meaningless to assume a rigid 
dichotomy between the Jews and the church as shown in 
dispensational theology. According to Jocz, "Election is 
the inseparable concomitant of the covenant as the 
conditionless and the irrevocableness of God to be present 
to His people."2 The covenant proves the changeless 
redemptive aim of God for Israel, the elect. Von Rad 
expresses the same idea:
The obedience which Deuteronomy demands is in no sense
the prerequisite of election. The order is rather the
1Hans K. LaRondelle, The Israel of God in Prophecy: 
Principles of Prophetic Interpretation (Berrien Springs, 
MI: Andrews University Press, 1983), 92-93.
2Ibid., 42-43. The covenant separated from elec­
tion cannot be but the conditional covenant in Jocz's posi­
tion. Thus Jocz (p. 40) criticizes Wright, who divorced
election from the covenant. Cf. G. Ernest Wright, "The 
Faith of Israel," IB (New York: Abingdon Press, 1954), 1:
335, n. 14. Furthermore, on the one hand, Jocz admits 
Rowley's statement that the purpose of election is service, 
but, on the other hand, he demurs to his assertion "When 
the service is withheld, the election loses its meaning, 
and therefore fails." Jocz thinks that Rowley's theolo­
gical inconsistency derives from his indecision regarding 
the covenant relationship and his misconstruing the bibli­
cal nature of God. Cf. Harold Henry Rowley, The Biblical 
Doctrine of Election (London: Lutterworth Press, 1952), 52.
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reverse. . . . Rather, all the commandments are simply
a grand explanation of the command to love Yahweh and 
to cling to Him alone (Deut 4:4f). And this love is 
Israel's return of the divine love bestowed upon her.1
Election stems from God's sovereign initiative, and it is
part of His sovereignty that He does not fail when man
refuses obedience. "The root idea of the covenant is the
priority of God over all that he created."2 If covenant is
only conditional, then election depends upon man's merit.
In this sense there was no fault with the Sinaitic
covenant, with the covenant-making God, with the Decalogue,
or with the promises, but with the people (cf. Jer 31:32).3
We come therefore to the conclusion that there is a 
polarity in the covenant: the unconditionality based upon 
the electing love and grace of Yahweh and the conditional­
ity depending on the response of the covenantal love. The 
one is related to divine nature and the other to human 
nature. The dialectic between these two aspects forms the 
inherent dynamics of the OT. The Sinaitic covenant is not 
exceptional in presenting a tension between these two 
elements. The concept of covenant is based upon the 
principle of God's gracious condescension toward His people
^■Gerhard von Rad, Old Testament Theology, trans. 
D.M.G. Stalker (Edinburgh: Oliver & Boyd, 1962), 1:229-230.
2Paul Wells, "Covenant, Humanity, and Scripture: 
Some Theological Reflections," WTJ 48 (1986): 23; see also 
Vos, Redemptive History and Biblical Interpretation. 241- 
242.
JKaiser, Toward an Old Testament Theology. 232.
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and the deliverance of His people as shown in Exod 3:6-8; 
19:4 and 20:1-2. Yahweh remains the protector and guide of 
His people in spite of Israel's faithlessness. This is the 
theological motif behind Exod 32 and 33.1 Thus Exod 34:6 
describes God as hesed we,emet: "abundant in goodness
(faithfulness) and truth." According to Gluck, hesed is 
subordinated to berit. As the result of a berit relation­
ship, Yahweh's heseci means His covenantal loyalty or rela­
tionship toward His followers.2 Snaith also sees the hesed 
of God as His covenant-love for Israel.3 The original use 
of this word is to denote that "attitude of loyalty and 
faithfulness which both parties to a covenant should 
observe toward each other.1,4 Thus it signifies a mutual 
relation of duties. This fact means that it denotes a firm 
adherence to the conditions of the covenant.5
Kaiser, who considers the "If" condition in the
■̂Jocz, The Covenant. 28.
2Nelson Gluck, Hesed in the Bible, trans. Alfred 
Gottschalk (Cincinnati: The Hebrew Union College Press,
1967), 77, 102.
3Snaith, The Distinctive Ideas of the Old Testa­
ment . 98. On the other hand, 1ahabah is God's election-
love, an unconditional love (p. 135) .
4Ibid., 99. Robert W. Benton also defends this
position in his dissertation "Spiritual and Moral Condi­
tions of the Covenant People in the Time of Hosea" (Ph.D. 
dissertation, Grace Theological Seminary, 1968), 69-72.
5Snaith, The Distinctive Ideas of the Old Testa­
ment . 102. See also W. F. Lofthouse, "Chen and Hesed in
the Old Testament," ZAW 20 (1933): 29-35.
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context of Exod 19:5 as Israel's distinctive position, 
namely, its mediatorial role and status, affirms that the 
conditionality of the Sinaitic covenant could hardly effect 
"her election, salvation, or present and future inheritance 
of the ancient promise."1 Likewise with respect to the
seeming incompatibility between unconditionality and condi­
tionality, Freedman states:
A covenant of divine commitment involving an uncondi­
tional and irrevocable promise to his people on the 
part of God, and a covenant of human obligation in 
which the continuity of the relationship depends upon 
the behavior of the human party. Can covenant bond be 
broken— and at the name Lime persist? Can God sever a 
relationship as a result of covenant violations— and
nevertheless maintain it in perpetuity? The Bible
seems to answer in the affirmative.2
Yet dispensational theology has emphasized only the 
dimension of the conditionality of the Sinai covenant, 
considering the dimension of Yahweh's love and grace as
belonging to the Abrahamic covenant. It maintains that 
"God is able to make [the Abrahamic] promises and keep them 
regardless of what men may do."3 Such reasoning is based 
on the unchangeability of the divine promises.4 However,
1Kaiser, Toward an Old Testament Theology. 111.
2David Noel Freedman, "Divine Commitment and Human 
Obligation: The Covenant Theme," Int 18 (1964): 429.
3Walvoord, Israel in Prophecy. 41. Cf. 42: "The
ultimate [literal] fulfillment of the covenant with 
Abraham, however, was never in jeopardy."
4 As a further clarification, I believes that God 
never fails to fulfill His promises which He has given in 
His Word. The Scriptures repeatedly affirm that what God 
says "will stand forever" (Isa 40:8; cf. Rom 11:29; 1 Pet
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it seems to be an artificial theological device which 
confuses the unchangeability of the divine promise with the 
unconditionality of the covenants. For the fact that God 
guarantees the fulfillment of His promises does not mean 
that these promises have no conditions attached to them. 
It appears, therefore, that the Dispensationalist theolo­
gians' understanding of the covenant is flawed at its roots 
by a confusion between a polarity and a dichotomy.
The Conditionality in the 
Promissory Covenants
The question now arises: Was the covenant of Sinai 
the only conditional covenant, as alleged by dispensational 
theology? This is closely related to the question whether 
obedience on the part of recipients is a necessary corol­
lary in the so-called promissory covenants.
The Conditionality in the 
Abrahamic Covenant
One of the most important aspects stressed by dis­
pensational theology is the unconditionality of the 
Abrahamic covenant.1 It is, in fact, true that the
1:25) and He will accomplish all that He has purposed to do 
(Isa 14:27; 46:10-11; 55:11; Ps 33:11). Though He had
made the Jews His elect people, God did not depend upon 
them for the fulfilling of His purposes. The divine
promises of the covenants will be ultimately fulfilled 
through the new spiritual Israel who are in Christ.
1NSRB. 19, n. 1 (Gen 12:1); see also Walvoord's ten 
reasons for being convinced that the Abrahamic covenant is 
unconditional in chapter 4 (pp. 154-156).
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fulfillment of the promises of the covenants depends upon 
the sovereign intention of God. But the duty of obedience 
as a faith response is also linked with the promise in the 
Abrahamic covenant.1
Dispensationalists emphasize that the Abrahamic 
covenant has no stipulations. It seems to be completely 
unconditional, because God has all of the responsibility. 
Even some non-Dispensationalist scholars follow this way of 
thinking. Begrich suggests that the original idea of cove­
nant was not to designate a relationship of two parties 
with mutual claims and duties but rather a one-sided 
relationship. Stressing the unconditionality of covenant, 
he infers that the receiver of the assurance was by no 
means obligated to corresponding behavior but remained 
completely passive.2 In a much more radical tone than 
Begrich, Jepsen considers the term berit as the designation 
of an action and emphasizes strongly the characteristic of
1For instances, Gen 12:4; 17:9-11; 22:12, 18; 26:5; 
Jas 2:21-24. Cf. Hasel, Covenant in Blood. 20.
2Begrich, "Berit: Ein Beitrag zur Erfassung einer
alttestamentlichen Denkform," 1-11. M. Weinfeld states: 
"God swears to Abraham to give the land to his descen­
dants, and similarly promise to David to establish without 
imposing any obligations on them. Although their loyalty 
to God is presupposed, it does not occur as a condition for 
keeping the promise." Despite presuming loyalty to God for 
royal grant and denying any conditionality for keeping the 
promise, he further states, "Abraham is promised the land 
because he obeyed God and followed his mandate (Gen 26:5; 
cf 22:16-18), similarly David was given the grace of king­
ship because he served God in truth, righteousness, and 
loyalty." See "berit," TDOT (1975), 2:270-271.
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assurance or promise, seeing the imperative of covenant
only in the shadow of the one-sided assurance of God.1 It 
should, however, be noticed that the presentations of 
Begrich and Jepsen are based upon the documentary theory of 
the older and newer Sinai traditions.
For many reasons one may raise serious objections 
to the idea cf the pure conditionality of the Abrahamic 
covenant. Several passages can be found which seem to 
indicate the very condition cf obedience as a necessary 
corollary on the part of Abraham. The first instance is
found in Gen 12:1-3. Here the imperative "Leave your
country . . ." (Gen 12:1, NIV)2 is understood that God
assumed Abraham's obedience.3 Even Walvoord and Pentecost 
curiously admit the one condition, the act of obedience, as 
the basis of the subsequent covenants, upon which the 
specific promises are depended. They assert that after 
this one act of obedience, God instituted an irrevocable,
1Alfred Jepsen, "Berith: Ein Beitrag zur Theologie 
der Exilszeit," Verbannuna und Heimkehr: Beitraae zur
Geschichte und Theoloaie Israels im 6. und 5. Jahrhundert 
v. Chr.. Festschrift zum 70. Geburstag von Wilhelm Rudolf 
(Tubingen: J. C. B. Mohr, 1961), 161-179.
2Hereafter NIV is used unless specified otherwise.
3McComiskey, The Covenants of Promise. 64. Here 
McComiskey further states, "The obedience of Abraham was 
thus a necessary corollary to the 'making ' of the cove­
nant" and "God reaffirms his intent to carry out the sti­
pulations [Gen 26:5] of the promise" (pp. 64). The writer 
of Hebrews declares that Abraham obeyed by faith the 
command of God (Heb 11:8) . See also Arthur W. Pink, The 
Divine Covenants (Grand Rapids: Baker Book House, 197 3) ,
105. Cf. Cox, Biblical Studies in Final Things. 54.
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unconditional program.1 But they fail to recognize that 
succeeding confirmations were necessary because of
Abraham's moments of lapse. The covenant was bound, 
therefore, with his obedience. Also they confuse a life of 
general obedience regulated by faith, with individual acts 
of disobedience within that life. The reason that God 
could still confirm His promises in case of Abraham's 
disobedience rested on his repentance, faith, and renewed 
obedience. We can discern that a condition is implied in
the narrative of Gen 12. Two imperfect tenses which
picture the event in progress or incomplete action, that
is, "I will make of you into a great nation'' (Gen 12:2a) 
and "I will bless you" (vs. 2b) , follow to the command of 
departure in a chain of consecutive form. After a 
cohortative, "I will make your name great," that appears in 
vs. 2c,2 another imperative, "You shall be thou a blessing" 
(vs. 2d, NKJV), occurs as the concluding part of the verse. 
Then vs. 3 which begins with another cohortative, "I will 
bless those who bless you" (vs. 3a)3 is connected with the
1Walvoord, The Millennial Kingdom. 149; Pentecost, 
Things to Come. 74.
2The cohortative expresses the direction of the 
will to an action and thus self-encouragement, a resolu­
tion, or a wish. Especially the cohortative imperfect 
conveys the concentration of the will upon the action 
described. E. Kautzsch, Gesenius' Hebrew Grammar (Oxford: 
Clarendon Press, 1910), 130, 319-321.
3A cohortative is found in the Masoretic Text for 
the phrase "I will bless." But an ordinary imperfect is 
used in the Hebrew Pentateuch of the Samaritans in place of
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imperfect "and whoever curses you I will curse" (vs. 3b) , 
and it ends with the consecutive perfect "in you all the 
families of the earth shall be blessed" (vs. 3c, NKJV) 
which becomes the consummation of the promises that the 
preceding verses have announced.1 The Abrahamic covenant 
in Gen 12:1-3 thus consists of two imperatives, three 
imperfects, two cohortative imperfects (according to the 
Masoretic Text), and a consecutive perfect. Since an 
objection is raised against the unconditionality of this 
covenant on the ground of the imperatives, Rogers admits to 
a certain conditional element in the interpretation of the 
passages regarding the Abrahamic covenant (Gen 12:1; 17:1; 
17:9-14). Yet he believes that the emphasis is on the 
cohortative imperfects of the divine intention or purpose 
(Gen 12:2-3; 17:2) which are followed by the imperatives
(Gen 12:1; 17:1),2 and that the preceding imperative does
not thereby have any kind of conditional factor. Such
that tense. Alexander Sperber, A Historical Grammar of 
Biblical Hebrew: A Presentation of Problems with Sugges­
tions to Their Solution (Leiden, Netherlands: E. J. Brill, 
1966), 279.
1Cf. John Joseph Owens, Analytical Kev to the Old 
Testament: Genesis (New York: Harper & Row, Publishers,
1978), 57-58; W. J. Dumbrell, Covenant & Creation: An Old
Testament Covenantal Theology (Exeter, South Africa: Pater­
noster House, 1984), 64.
2Cleon L. Rogers, Jr., "The Covenant with Abraham 
and Its Historical Setting," BSac 127 (1970): 252-253.
Rogers supports his position by citing Hans Walter Wolff, 
"The Kerygma of the Yahwist," Int 20 (April 1966): 138 and
Kautzsch, Gesenius1 Hebrew Grammar. 129-130; 324-325.
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reasoning seems to overcome a logical inconsistency which 
the Dispensationalists have traditionally understood in the 
divine command in Gen 12:1 as the condition of the Abraham 
covenant. Yet in verse two the cohortative is directly 
followed by two imperfects and precedes an imperative. 
Only the imperative in vs. 2 precedes the cohortative in 
vs. 3.1 Accordingly, it would be difficult to see that the 
covenant-stipulation is not related to the promise in the 
text.2
Another case which would imply a condition is found 
in Gen 17:1-2 (RSV):3 "I am God Almighty; Walk before me,
and be blameless. And I will make my covenant between me 
and you, and will multiply you exceedingly." The sequence 
of the verbal tenses and moods shows two imperatives 
followed by a cohortative imperfect and an imperfect. Here 
the text clearly shows a stipulation of condition, which, 
if fulfilled, would render Abraham perfect and insure the 
blessings of the covenant to him. The essence of this 
imperative is to walk as if conscious of God's constant 
supervision, as shown in the phrase "before me."
■̂In Gen 12:1-3 the grammatical construction follows 
the order of imperative-imperfect-imperfect-cohortative 
imperfect-imperative-cohortative imperfect (MT) or imper­
fect (SP)-imperfect-perfect.
2It is noticeable that Kautzsch does not enumerate 
any grammatical construction from Gen 12:1-3 and 17:1-2 as 
an instance which regards the divine command to Abraham as 
a condition from the perspective of the cohortative.
3See Kaiser, Toward an Old Testament Theology. 93.
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McComiskey sees that the obedience of Abraham was an 
undeniable inference from the "making" of the covenant. 
The basis of this interpretation lies in that the word 
natan "to make" (literally "to give") means "to establish" 
in this text.1 Rogers, however, refutes the text as an 
imposition of a covenantal stipulation upon Abraham, for 
(1) the covenant was already given to Abraham before this 
event (Gen 12:1-4; 15), (2) the grammatical construction is
the same as that found in Gen 12:1-3 which emphasizes what 
God will do, and (3) the word natan does not mean "to set 
up a covenant," but rather "to put into force" or "to make 
operative."2 Rogers is probably weak in suggesting that 
Gen 17:1-2 has the same sequence of the grammatical con­
struction as 12:1-3, for the grammatical construction of 
Gen 17:1-2 follows the sequence of imperative ("Walk before 
me")-imperative ("Be blameless")-cohortative imperfect ("I 
will make my covenant between me and thee")-imperfect ("I 
will multiply thee exceedingly"). Rogers' and Ryrie's 
arguments for the unconditionality of the Abrahamic 
covenant are lacking in the presentations of this detail 
sequence of the grammatical tenses.2
Third, circumcision can be regarded as a condition 
to the promise in Gen 17:9-14. Here the phrase "Thou shalt
McComiskey, The Covenants of Promise. 64.
2Rogers, "The Covenant with Abraham," 253.
2Ibid.; Ryrie, Basic Theology. 455.
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keep my covenant" clearly manifests the conditionality of 
the covenant.1 Yahweh made the rite of circumcision, a
token of love for and obedience to Him. It is a new stipu­
lation or command2 to sanctify its receivers.3 Abraham 
fell on his face in worship, which seems to be a pledge 
that Abraham wanted to continue in the covenant relation­
ship with Yahweh. Leupold thus understands the word 
"covenant" in vs. 10 as "covenant-condition" and circum­
cision as a perpetual reminder of the obligations.4 In vs. 
14 the penalty is declared to the one who might refuse to
receive this circumcision; and vs. 23 informs us of
Abraham's obedience toward this command. The text itself 
clearly specifies that Abraham and his descendants are to 
keep the covenant and, therefore, by implication, refutes 
the interpretation of Abraham's covenant as an
1See Pink, The Divine Covenants. 134.
2Dumbrell, Covenant and Creation. 75; John Skinner, 
A Critical and Exeaetical Commentary on Genesis. Interna­
tional Critical Commentary (Edinburgh: T. & T. Clark,
1930), 293. McComiskey calls the Abrahamic covenant of Gen 
17 the "covenant of circumcision" and regards it as an 
administrative covenant which is distinguished from the 
Abrahamic covenant of Gen 15. See The Covenants of 
Promise. 61-62.
3C . K. Keil and F. Delitzsch, Biblical Commentary 
on the Old Testament, trans. James Martin (Grand Rapids: 
Wm. B. Eerdmans Publishing Co., 1952), 1:227; H. C.
Leupold, Exposition of Genesis (Grand Rapids: Baker Book
House, 1953), 1:520.
4Leupold, Exposition of Genesis. 520-521.
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unconditional covenant.1 The biblical evidence for this 
conditionality is more fully discussed in Hasel1s interpre­
tation from the terms Samar "to keep" and parar "broken" 
in the text. The word "keep" in the statement "Keep my 
covenant" (Gen 17:9) is used as "the typical term" in the 
OT, not only for the keeping of a subsequent conditional 
covenant but also for the keeping of the commandments (i.e. 
Deut 4:2; 5:12; 29:9; Exod 31:13-16; etc.). The keeping of 
the covenant was not limited to Abraham. Kis descendants 
also "shall keep the way of the Lord," so that "the Lord 
may bring upon Abraham that which he hath spoken of him" 
(Gen 18:18-19). The so-called twin conditions of "obeying 
my voice" and "keeping my covenant which seem to be synony­
mous2 are clearly associated with the Abrahamic covenant in 
Exod 6:1-8.3 As Fuller indicates, Abraham had to train his 
posterity to keep the way of the Lord.4 Walvoord and 
Strickland's distinction of the individual conditionality
1By this circumcision, Abraham's descendants were 
pledged to fulfill the conditions of the covenant made with 
Abraham. One should remember that the promises and threat- 
enings of God are alike conditional.
2Kalluveettil, Declaration and Covenant. 157, n. 149.
3William J. Dumbrell, "The Prospect of Uncondition­
ality in the Sinaitic Covenant," in Israel's Apostasy and 
Restoration: Essays in Honor of Roland K. Harrison, ed.
Avraham Gileadi (Grand Rapids: Baker Book House, 1988),
144.
4Fuller, Gospel and Law. 137. Fuller states: "The
obedience needed by its beneficiaries in order to enjoy the 
blessings" (p. 142).
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from the collective unconditionality in this text and their 
connection of obedience with individual blessing in vs. 191 
appear totally arbitrary. The term "broken" is also "a 
typical term for the idea of the breaking of the covenant" 
(Lev 26:15; Deut 31:16, 20; Isa 24:5; etc.). In short,
these two typical terms are reciprocally the contrasting 
concepts which can be either kept or broken by the respec­
tive human partners. This means that the Abrahamic cove­
nant is conditional and bilateral.2 Considering certain 
specific obligations, Kline also affirms that the state­
ment in Gen 17 shows a covenant of the suzerainty type.3
Fourth, Abraham would receive fulfillment of the 
promise because he obeyed God and followed His charge, 
commandments, statutes, and laws (Gen 22:16-18; 26:3-5).
The life of Abraham was that of constant obedience, not of 
an incidental act. Even though the covenant was initiated
^■Walvoord, Millennial Kingdom. 14 3; Strickland, "A 
Critical Analysis of Daniel Fuller's Gospel and Law Con­
cept," 204-205.
2Hasel, Covenant in Blood. 39-40; Gerhard F. Hasel, 
"God's Plan for Ancient Israel," RH, October 28, 1976): 10.
3Kline, Bv Oath Consigned. 39-43. Here Kline 
understood circumcision as the symbol of the oath-curse and 
oath-allegiance. Failing to notice this point, Strickland 
argues as if Kline gives full support to the unconditional 
nature of the Abrahamic covenant. "A Critical Analysis of 
Daniel Fuller's Gospel and Law Concept," 219. Kline 
presents an instance of similarity between the Sinaitic and 
the Abrahamic covenants as follows: "The somewhat earlier
covenant revelation to Abraham recorded in Genesis 15 
contains a Decalogue-like combination of titulature and 
history: ' I am the Lord that brought thee out of Ur of the
Chaldees'" (vs. 7). Bv Oath Consigned. 40.
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and established by God with Abraham on the condition of his 
faith, his faith was expressed in obedience.1 The duty of 
obedience was especially emphasized in God's appraisal of 
his willingness to sacrifice his son (Gen 22:18) and of his 
keeping of God's mandates (Gen 26:5).2 But, as Hasel 
observes, the fulfillment of the promise would not occur as 
a result of Abraham's obedience; his obedience "kept the 
promise in operation."3
Among his ten reasons for the unconditionality of 
the Abrahamic covenant,4 Walvoord asserts that none of its 
repetitions show any condition upon the future faithful­
ness of Abraham's seed. There appears to be recognition of 
a conditional element for Israel, as appears from 
Jeremiah's address: "Amend your ways and your doings, and I 
will let you dwell in this place" (Jer 7:3, RSV) ; "If you 
truly amend your ways and your doings, . . . then I will
let you dwell in this place, in the land that I gave of old 
to your fathers for ever" (7:5-7, RSV). Here the land 
indicates "all the land of Canaan" which was promised to 
Abraham and his descendants (Gen 17:7-8). The fulfillment
1Hasel, Covenant in Blood, p. 40; McComiskey, The 
Covenant of Promise. 65-66.
2Weinfeld also explains: "Abraham was promised the 
land because he obeyed God and his mandate (Gen 26:5; cf. 
22:16-18)." See "Berith," 270-271.
3Hasel, "God's Plan for Ancient Israel," 10-11.
4Walvoord, The Millennial Kingdom. 150-152.
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of the promise to them, therefore, rests on the conditions 
of faith and obedience.
Walvoord also discusses the continuity of the 
unconditional promise for the nation Israel, even in its 
apostasy or disobedience. It is, however, in the NT that 
the condition of faith and obedience becomes more important 
than ethnic characteristics. John the Baptist warned that 
God was not dependent on Israelites to be children of 
Abraham and that God was able to raise them up from stones 
(Matt 3:8-9). Here John recognized one condition of fruit- 
bearing.1 Jesus, though admitting the Jewish ethnic 
descent from Abraham, linked kinship to moral conduct 
rather than to physical descent, because of their murderous 
plot (John 8:37-44). All people who become sons of God 
through faith in Christ, whether Jews or Gentiles, thereby 
become "Abraham's seed" (Gal 3:29) or "the Israel of God" 
(Gal 6:16).2 These are reckoned as Abraham's offspring, 
with whom the everlasting covenant shall be continued, and 
who will finally inherit the land. One of the unchanging
1Cf. Cox, Biblical Studies in Final Things. 51.
2LaRondelle persuasively touches the problem of 
Ryrie's grammatical understanding of kai in Gal 6:16, which 
Ryrie interprets as the recognition of two classes in his 
The Basis of the Premillennial Faith. 69. Under the 
presupposition that "whenever the grammatical syntax is 
inconclusive, the historical context may illuminate the 
particular meaning of a term," LaRondelle states that "the 
Israel of God" is clearly synonymous with Paul's earlier 
expression for all Christians. The Israel of God in 
Prophecy. 108-110.
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elements in the promise would be, in fact, a people who 
have nothing to do with their former ethnic and geographic 
limitations. If so, it seems best to consider that the 
ethnic and geographic factors in the Abrahamic covenant can 
be interpreted from the standpoint of the conditional 
elements.
Another weakness in Walvoord's reasoning is the 
emphasis on the making of the Abrahamic covenant by "a 
divinely ordered ritual symbolizing the shedding of blood 
and passing between the parts of the sacrifice (Gen 15:7- 
21; Jer 34:18)." Yet we also find the accompanying pheno­
mena of the divine epiphany such as the smoke and fire 
(Exod 19:18) and the shedding of blood (Exod 24:6-8) in the 
establishment of the conditional Sinaitic covenant. Kaiser 
recognizes some similarities of the divine epiphany between 
the two covenants.1 Even though the language of Jer 34:18- 
19, which Walvoord regards as a confirmation of the 
Abrahamic covenant by an unqualified oath of God, reflects 
unmistakably the language of Genesis 15, the fact of the 
leaders' and people's response by "passing between the 
pieces" would convey much more the covenant-making ceremony 
in the Sinaitic covenant rather than the Abrahamic
^■Kaiser states, "Likewise the indications of a 
divine epiphany and the aspects of awe and dread that 
surrounded Abraham's reception of the covenant in Genesis 
15:17 similarly greeted Israel when the covenant was 
delivered from Sinai in Exodus 19:18." Toward an Old 
Testament Theology. 59-60.
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covenant, for the response of the people itself belongs to 
the making of a covenant established by Hoses.1
It has been shown that we cannot reject or weaken 
the conditionality in the Abrahamic covenant. Besides, it 
seems to be important that the command form in the covenant 
frequently occurs in both as an imperative and a prohibi­
tion which precedes promise and blessing.2 While admitting 
the connection between the imperatives and the cohortatives 
in the Abrahamic covenant, Kaiser, on the one hand, sepa­
rates the promise from the conditionality and, on the other 
hand, asserts the intimate connection. Consequently, he 
concludes that the conditionality is not tied to the 
promise but "to the participants who would benefit from 
these abiding promises," and that the connection between 
promise and obedience is ultimately undeniable.3 In other
^■Stressing this point, Robertson asserts: "Appar­
ently the blood-sprinkling ritual described in Exodus 24:8 
substituted for the literal passing between the pieces' of 
Genesis 15." See The Christ of the Covenants. 135; see 
also Delbert R. Hillers, Treatv-Curses and the Old Testa­
ment Prophets (Rome: Pontifical Biblical Institute, 1964), 
25-26.
2See Gen 12:1; 13:14; 15:1; 15:9; 17:1; 22:2; 26:2; 
cf. 26:24; 31:3; 35:11.
3Kaiser, Toward an Old Testament Theology. 94. 
Kaiser makes his position clear in his other work that both 
the Abrahamic and Davidic covenants also required obe­
dience, but man does not earn or remove the divine bless­
ing through it. See his Toward Old Testament Ethics (Grand 
Rapids: Academie Books, 1983), 76. After indicating the
context of a gracious, divine initiative of the Sinaitic 
covenant, Wenham also asserts: "Obedience to the law is not 
the source of blessing, but it augments a blessing already 
given." See Gordon Wenham, "Grace and Law in the Old
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words, the element of the conditionality is not linked with 
the abiding promise but with the participants. The divine 
word of the universal promises to the seed (Christ and His 
followers) of the land and the great blessing which are 
based on God's gracious provision belongs to the uncondi­
tional aspect. Yet the participants are conditioned to 
these promises. The two aspects of conditionality and 
unconditionality are so tightly combined as one unit of 
covenant that the implied conditional aspect may not be 
discerned from God's intention and His assurance of the 
promise, and that a dynamic relationship between them is 
often neglected.1 As indicated by Eichrodt, the ultimate 
reason of this phenomenon lies in that "covenant and 
commandment belong essentially together."2
The Conditionality in the 
Other covenants
As noted in chapter 4, Dispensationalists see the 
Palestinian covenant as an amplification and enlargement 
of the unconditional Abrahamic covenant, and, therefore,
Testament," Law. Morality and the Bible, eds. Bruce Kaye 
and Gordon Wenham (Downers Grove, IL: InterVarsity, 1978),
5.
-̂Cf. R. E. Clements, Abraham and David: Genesis and 
Its Meaning for Israelite Tradition. Studies in Biblical 
Theology, 2d series, no. 5 (Naperville, IL: Alec R.
Allenson, 1967), 23-34. Here Clements concludes that the
Abrahamic covenant was not wholly unconditional, through a 
literary and textual criticism of Gen 15.
2Walther Eichrodt, "Covenant and Law: Thoughts on
Recent Discussion," Int 20 (1966): 310.
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this amplification must be eternal and unconditional. By 
way of exception, they identify one conditional time 
element "when . . . then" (Deut 30:1-3), which does not
affect the unconditionality of the covenant.
Yet they acknowledge God's love and man's obedi­
ence as the prominent concepts of the entire Book of 
Deuteronomy. 1 The concept of love and the promise of the 
land, according to Hutchison, belong only to the Abrahamic 
covenant in the book.2 Man's obedience to God's standard 
belongs to the covenant at Sinai. Thus the Palestinian 
covenant reflects the two covenant programs. Gaebelein and 
Deere concur with the fact that Deuteronomy presents a 
renewal of the Sinaitic covenant.3 Kaufman and Walton
suggest that the Deuteronomic law expands the Decalogue 
with the intent of the law.4 The Palestinian covenant, 
therefore, reflects the Mosaic covenant. The covenant 
consists of a series of blessings and curses as recorded in
XNSRB. 217.
2Hutchison, "The Relationship of the Abrahamic,
Mosaic, and Palestinian Covenants in Deuteronomy 29-3 0," 
137-168.
3Gaebelein, Gaebelein's Concise Commentary. 183; 
Deere, "Deuteronomy," BKC (OT), 314. See also John Howard
Raven, The History of the Religion of Israel: An Old Testa­
ment Theology (Grand Rapids: Baker Book House, 1979), 60.
Cf. Jonathan Bishop, The Covenant: A Reading (Springfield, 
IL: Templegate Publishers, 1982), 88.
4Stephen A. Kaufman, "The Structure of the Deuter­
onomic Law," Maarav 1 (1979): 113-145; John H. Walton,
"Deuteronomy: An Exposition of the Spirit of the Law," GTJ 
8 (1987): 213-225.
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Deut 28. If Israel obeyed the divine law, they would 
receive the promised blessings. If they disobeyed, the 
threatened curses would come upon them. 1 Although 
Dispensationalists admit the conditional elements in the 
covenant, they assert that one conditional element (of 
"when . . . then" in Deut 30:1-3) does not affect the
unconditionality of the covenant. This seems very ques­
tionable when we compare the accounts written in Deut 28- 
30 and Lev 26, which enumerate the blessings for obedience 
and the curses for disobedience. Even the promise of the 
land is conditional. Israel would be scattered in case of 
disobedience, but God would gather them to their land in 
case of repentance and obedience. Of course, Deut 30:1-3 
does use the term "if." Yet the text must be understood as 
a prophecy of both the falling away and then returning 
again of Israel on the basis of God's foreknowledge. Even 
though it would be His intention that Israel return to Him 
again, they might still be rejected by exercising their 
right to choose (Deut 30:19).
When it comes to the covenant made with David, on 
the one hand, Dispensationalists allege its irrevocable 
character while, on the other hand, they admit a condition­
ality in it as expressed in 2 Sam 7:14; 1 Kgs 2:4; 8:25;
9:4-5 and Ezek 16:59. Even Unger considers chastisement of
^-McCarthy says that Deuteronomy is a formula 
similar to the Hittite example of covenant making. Treaty 
and Covenant. 197.
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2 Sam 7:14 as a condition.1 Solomon illustrates this 
conditional aspect "as applied to the kings who followed 
him."2 But, according to Dispensationalists, the condi­
tional aspect of the pledge which was recognized by David 
and the "if"-clauses relating to the Davidic covenant do 
not affect the transmission of the r^omise even to the 
racial descendants.3 They do not take into consideration 
Ezekiel, who declared the termination of the Davidic crown, 
in saying, "A ruin, ruin, I will make it; there shall not 
be even a trace of it until he comes whose right it is; and 
to him I will give it" (21:26-27). The fate of the nation 
hinged on the king's loyalty to God (1 Kgs 6:12-13; 9:4-7). 
As observed by A. Gileadi, M. Weinfeld, P. J. Calderone, 
and F. C. Fensham, the Davidic covenant reflects the 
prominent aspects of the ancient suzerainty treaties.4 
Historically the Davidic royal line, which ceased to reign
^■Unger, Great Neglected Bible Prophecies. 50.
2NSRB. 365-366, n. 2 (2 Sam 7:16).
3Ryria, Basic Theology. 459. Here Ryrie quotes from 
Kaiser, Toward an Old Testament Theology. 157; see also 
Gaebelein, Gaebelein's Concise Commentary. 264.
4Avraham Gileadi, "The Davidic Covenant: A
Theological Basis for Corporate Protection," in Israel1s 
Apostasy and Restoration: Essavs in Honor of Roland K.
Harrison, ed. Avraham Gileadi (Grand Rapids: Baker Book
House, 1988), 157-163; Moshe Weinfeld, "The Covenant of
Grant in the Old Testament and in the Ancient Near East,"
JAOS 90 (1970): 34-203; Philip J. Calderone, Dvnastic
Oracle and Suzerainty Treaty (Manila: Ateneo University,
1966); F. Charles Fensham, "Clauses of Protection in 
Hittite Vassal-Treaties and the Old Testament," VT 13
(1963): 133-143.
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as king at the Babylonian destruction of Jerusalem in 586 
B.C., was never restored. Since that time, only one king 
from the line of David was crowned at Jerusalem. The 
perpetuity of the Davidic line finds its complete ful­
fillment in Christ (Luke 1:31-33; Rev 5:5; 22:16). Accord­
ingly, we find two aspects of the Davidic covenant in 
dispensational theology. The unconditional aspect is 
related to the coming of the king from the line of David; 
the conditional aspect, to the participants, the people of 
God.
Finally, in the new covenant of the Book of 
Jeremiah, God refers to a seemingly unconditional promise 
of the permanent continuation of the nation of Israel (Jer 
31:35), as claimed by Dispensationalists. We need to con­
sider, however, that the statements of the covenant reflect 
the renewal of the Sinaitic covenant, namely, the basic 
continuity of the old covenant made at Sinai.1 Dumbrell 
observes that the covenant at Sinai is clearly the model
-̂The language of the new covenant in Jer 31 is 
similar to that of the Sinaitic covenant by the following 
points which show its continuity: The same covenanting God; 
the moral law; the same promise of divine fellowship; the 
same promise of making a covenanted people; the same 
forgiveness of sins. See Hasel, Covenant in Blood. 100- 
103. W. C. Kaiser states: "The single plan of God was the 
one promise-plan contained in a long succession of cove­
nants beginning with Eve (Gen 3:15), Shem (Gen 9:27), 
Abraham (Gen 12:1-3), continuing with Moses (Exod 6:2-8) 
and David (2 Sam 7:12-19), and concluding with the renewal 
of that covenant for the new age to come in Jer 31:31-34." 
Malachi: God's Unchanging Love (Grand Rapids: Baker Book
House, 1984), 82-83. Cf. Leopold Sabourin, The Bible and
Christ. 38-39.
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for the new covenant1 and the context of Israel1 s escha- 
tological hopes (Isa 2:2-4; 40-45; Ezek 40-48, etc.)*2 The 
"new" in the "new covenant," Kaiser and Knight argue, 
implies the sense of "renewed" or "restored" in reference 
to quality, not in point of time, so that the 'new' cove­
nant of the NT is the fulfillment and completion in new 
dimensions of freshness and potency of the covenant which 
God made with Israel at Sinai.3 The new covenant is
William J. Dumbrell, The End of the Beginning: 
Revelation 21-22 and the Old Testament (Homebush West, 
Australia: Lancer Books, 1985), 88.
2Idem, "The Prospect of Unconditionality in the 
Sinaitic Covenant," 142-143.
3Kaiser, Toward an Old Testament Theology. 234.
Kaiser points out the meaning of the rootages of "new" in 
the Near Eastern languages. The Akkadian edeshu means "to 
restore" ruined temples, altars, or cities; Hebrew hds is 
connected with the new moon, and Ugaritic hdt conveys "to 
renew the moon." George A. F. Knight, Law and Grace: Must 
a Christian Keep the Law of Moses? (Philadelphia: West­
minster Press, 1962), 56-57. Knight observes that the
word "new" in Jeremiah and in Hebrews conveys the notion of 
"renew" rather than the meaning of "completely different." 
He further shows some instances of the usage of the word: 
"It (the Hebrew word) is used in the OT of restoring
temples, of rebuilding cities, and such like— always, be it 
noted, of renewing that which is already there (cf. Ps. 
51:10; 104:30; Isa. 61:4; Lam. 5:21; 2 Chron. 15:8; 24:4;
and in another form of the verb, Ps. 103:5) . It is the
same word in essence as the word for new moon.1 The moon
renews itself every month. But it is the same moon that 
does so; the new moon is not a new' moon, one that is 
different from the moon that appeared the month before." 
See p. 57; see also Hasel, Covenant in Blood. 107; Edward 
Heppenstall, "Law and Covenant at Sinai," AUSS 2 (1964):
25. Jocz also states: "The New' covenant is therefore not 
a different covenant, but the original covenant established 
once and for all." See Jakob Jocz, A Theology of Election: 
Israel and the Church (New York: MacMillan Co. , 19 58),
117. Jocz also believes that the difference between the 
"old" and the "new" covenants is in degree and not in kind.
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unlike the Sinaitic covenant not only in its tenor. Bright 
states that "neither in its form nor in its content does it 
differ from the old."1 The law of God as revealed at Sinai 
especially becomes a pivotal pcint which will be written on 
the heart in the new covenant (Jer 31:33). As Robertson 
put it:
While the substance of the law will be the same, the 
mode of its administration will be different. The form 
may change, but the essence of the new covenant of 
Jeremiah's prophecy relates directly to the law-cove- 
nant made at Sinai.2
If obedience to the law was a condition under the Sinaitic
covenant, it is, therefore, natural that obedience to the
internalized law is a condition under the new covenant. In
fact, the phrase "I will write it" is a "direct allusion to
the Decalogue, the only document that God wrote with His
Therefore, "the 'new* is only different from the old in the 
sense of completion" and "Hebrews does not warrant a 
radical break between the 'old' and the 'new' (The 
Covenant. 244).
1John Bright, Covenant and Promise: The Prophetic
Understanding of the Future in Pre-Exilic Israel (Philadel­
phia: Westminster Press, 1976), 195. Jonathan Bishop
states on this matter: "The new covenant is in some sense a 
recovery of the patriarchal version of the old." See The 
Covenant. 164.
2Robertson, The Christ of Covenants. 41; see also 
Jacques Doukhan, Drinking at the Sources: An Appeal to the 
Jew and the Christian to Note Their Common Beginnings, 
trans. Walter R. Beach and Robert M. Johnston (Mountain 
View, CA: Pacific Press Publishing Assn., 1981), 75. Here 
Doukhan states, "The New Covenant that Jeremiah foresees, 
far from abolishing the old, on the contrary, actually 
extends it. . . . The law now was to be assimilated, lived,
accepted from within. . . . The New Covenant is a deepening
internalizing of the Old."
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own hand."1 Even though this condition should be perfectly 
fulfilled, the returned people of God from the exile still 
failed to accomplish a true spiritual revival as expressed 
in this "new covenant" experience and turned down their 
religious privileges by rejecting Jesus Christ as their 
Messiah. Jer 31:35, indeed, utters the surety and 
permanence of natural law and order as a guarantee of the 
surety and permanence of the new covenant.
It is also clear that the new covenant is fulfilled
in the church in spite of Dispensational denials. In his
studies of the religious-theological use of the name
"Israel," LaRondelle points out:
The privilege of belonging to the new covenant commu­
nity is made contingent, not on ethnic or political 
conditions, but on a personal, spiritual connection 
with God, "or better, on God's attitude to man." God's 
purpose, according to Jeremiah, is not a Jewish state 
as such, "but a people that obeys Yahweh, a community 
which serves Him and is wholly oriented toward Him."2
1Ibid.; Karl Barth also stands on this position. 
His interpretation is based on the fact that the reference 
to the requirements of the law being "written on their 
hearts" is an allusion to Jer 31:33 and Ezek 11:19-20 and 
36:26-27. A Shorter Commentary on Romans (Richmond: John
Knox Press, 1959), 35-37; see also Bernhard W. Anderson, 
"The New Covenant and the Old, " in The Old Testament and 
Christian Faith: A Theological Discussion, ed. Bernhard W. 
Anderson (New York: Harper & Row, Publishers, 1963), 237.
In this sense, Roderick Campbell states, "The new covenant 
follows the same general pattern in regard to its [the old 
covenant's] basic principles, conditions and law." Israel 
and the New Covenant (Philadelphia: Presbyterian and
Reformed Publishing Co., 1954), 230.
2LaRondelle, The Israel of God in Prophecy, p. 89.
Here he quotes from O. Eissfeldt, "Geschichtliches und
Ubergeschichtliches im Alten Testament," ThStKBd 109/2 
(Berlin: Ev. Verlagsanstalt, 1947), 14-15, and Hulst, "Wat
Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.
257
In his argument on the concept of a new covenant as found 
in Jer 31:31-34, Paul is defending his and his associates' 
ministry of the new covenant (2 Cor 3:6) which was ratified 
by Christ in His sacrifice on the cross (Luke 22:20). 
Paul's defense of his ministry of the new covenant implic­
itly conveys the idea that the Gentile churches, includ­
ing the church in the area of Corinth, were under the 
ministers of the new covenant.1- The writer of Hebrews 
applies the new covenant promise to the coming of Jesus 
Christ and the establishment of the church (Heb 8:8-12).2
betekent de naam "Israel" in het Oude Testament?," 20. 
Regarding God's dealing with the literal Israel, see O. 
Palmer Robertson, "Is There a Distinctive Future for Ethnic 
Israel in Romans 11," Perspective on Evangelical Theology: 
Papers from the Thirtieth Annual Meeting of the Evangelical 
Society. eds. Kenneth S. Kantzer and Stanley N. Gundry 
(Grand Rapids: Baker Book House, 1979), 209-227. Cf. "The
Role of Israel in the Old Testament," SDABC, ed. F. D. 
Nichol (Washington, DC: Review and Herald Publishing Assn., 
1977), 4:35-36.
^-Dispensationalists contend that there are two 
covenants, one in Jeremiah which relates to Israel and 
another in certain New Testament references which is for 
the church. They deny any direct relationship between 
Jeremiah's new covenant and the church. But "when the 
Jews turned down their religious privilege, 'the kingdom of 
God' was taken from them (Matt 21:33-43). The Christian 
church is the inheritor of those spiritual privileges and 
responsibilities that once belonged to literal Israel." 
See "Hebrews," SDABC. ed. F. D. Nichol (Washington, DC: 
Review and Herald Publishing Assn., 1953-1957), 7:446.
2The new covenant is here uttered as being made 
with the house of Israel and with the house of Judah, which 
are used to denote the people of God in general. See 
Albert Barnes, Notes on the New Testament: Hebrews (Grand 
Rapids: Baker Book House, 1955), 177; Simon J. Kistemaker, 
New Testament Commentary: Exposition of the Epistle to the 
Hebrews (Grand Rapids: Baker Book House, 1984), 225.
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It is, therefore, obvious that the "new" covenant primarily 
signifies a messianic concept, "the new order introduced by 
Jesus."1 In this sense the promise of the new covenant was 
related to the conditionality of believing the Messiah by 
ethnic Israel. Meanwhile, the unchangeable law of God is 
internalized to His worshiping community through His grace. 
His grace as the unconditional source is continually poured 
to His people. In short, the new covenant also has two 
aspects— the conditional and the unconditional.
A covenant text without having any appended condi­
tions is nevertheless subject to the very same conditions 
that are explicit in other texts. Certain implicit 
conditions are to be considered in the cultural context of 
covenant establishment. Criticizing Begrich, who regards 
the unconditional covenant as a pure form of the covenant, 
McCarthy asserts:
All covenants, all contracts, have their conditions. 
They must be defined somehow or other. These defini­
tions are their conditions or stipulations which may 
often be assumed, things which are simply so well known 
in a culture that they need not be stated explicitly.2
It is, therefore, not biblical for us to conclude that OT
covenant statements in which no conditions are explicitly
expressed must be considered as a denial of the existence
of a certain condition. Attention should be given to the
grace of God as the unconditional foundation of the
■̂ Jocz, The Covenant. 243-244.
2McCarthy, Old Testament Covenant. 3.
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covenant. McCarthy observes this point: "The idea that God 
alone grants the covenant and that [the] covenant is essen­
tially his grace may well be retained."1 Nevertheless, 
man's response to God's gift is not excluded. The uncon­
ditionality and the conditionality of a covenant have 
different functions in their dynamic relation. They are 
not conflicting or contrasting to each other. Rather, they 
are complementary to each other. The first is related to 
the beginning of the covenant by the grace of God, while 
the latter belongs to the participants and fulfillment of 
covenant. As a continuation, enlargement, particulariza­
tion of God's earlier covenants, the Sinaitic covenant 
stresses the conditionality.2
Let us recapitulate the facts: The dispensational
theory of two kinds of covenants manifests the absence of 
an adequate consideration of the grounds of God's electing 
love and grace in the Sinaitic covenant. Dispensational- 
ists see that as an exceptional phenomenon in the plan of 
salvation. They overlook the theological motif of Yahweh's 
electing love and grace behind Exod 19, 32, and 33, and
Yahweh's covenantal loyalty toward His people in chap. 34. 
The dispensational rejection of conditionality in the 
promissory covenants is the result of confusion between the
LIbid.
2See Heppenstall, "The Covenant and the Law," 437- 
492; Hasel, Covenant in Blood. 38-40, 63-84.
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divine promises and the faith of obedience of the partici­
pants. All the covenants contain the unconditional aspects 
which are closely tied to the divine electing love or 
promises such as the coming of the King and the conditional 
aspects which are mainly related to the participants and 
their obedience of faith. Dispensationalists fail to see 
the new covenant as the fulfillment and completion of the 
grace and faith response of the Sinaitic covenant.
Grace in the Sinaitic Covenant
Grace is a major issue in the dispensational 
understanding of the Sinaitic covenant. Dispensational 
theology finds a contrasting relationship between the 
Abrahamic and the Sinaitic covenants. It postulates the 
thesis that requirements precede the promise in the Mosaic 
covenant. It explains that the source of grace and bless­
ing in the Sinaitic covenant was found in the Abrahamic 
covenant, and that the display of grace under Mount Sinai 
became dim with "the conditional Mosaic covenant of 
works."
Some of these conclusions are not borne out by the 
study of the documents. God's faithfulness to the covenant 
promises made to the patriarchs is the origin of the Exodus 
and the Sinaitic covenant (Exod 2:24-25; 6:1-8; 19:4-6;
Deut 7:7-9). In this sense the Sinaitic covenant is close­
ly tied with the Abrahamic covenant like a cause-effect 
relationship. The Sinaitic covenant was an outgrowth and
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renewal of the Abrahamic covenant.1 Dumbrell understands 
it within the Abrahamic framework and indicates some common 
ground between these two covenants.2 The application of 
their terms is found even in a message which was primarily 
written to Gentile Christians (1 Pet 2:9).3 In this sense, 
the Sinaitic covenant with Israel prefigures the Christian 
church in its corporate character4 in succession to 
Israel's mission toward the nations.5 As we have seen, Jer 
34:18-19, combining the language of Gen 15 and the people's 
response to the Sinaitic covenant, becomes an example of 
the unity of two covenants. With a new generation there
1Heppenstall, "The Law and the Covenant at Sinai," 
AUSS 2 (1964): 18-20; Kaiser, Toward an Old Testament
Theology. 268.
2Dumbrell, Covenant and Creation. 80-126. For 
instance, Dumbrell considers the introduction of the name 
of Yahweh associated with the Sinaitic covenant in Exod
18:3-6 as assuring continuity of the older promises.
3Dispensationalists see that 1 Pet is addressed to 
Jewish Christians who were scattered throughout five areas 
in the northeastern part of Asia Minor, not excluding 
Gentile believers in the areas. See NSRB. 1332; Gaebelein, 
Gaebelein's Concise Commentary. 1143; Roger M. Raymer, "1 
Peter," BKC (NT), 838. But, through 1 Pet 1:14-18; 2:10;
and 4:3-4, the epistle shows that the majority of believers 
of the churches in these areas were Gentiles, while Hebrew 
Christians were in the minority. According to the immedi­
ate context (1 Pet 2:10), the message of 1 Peter 2:9 seems 
to be given to believers who formerly were not of the
people of God and were converted idolaters.
4See Pink, The Divine Covenants. 183-201.
5Walter Vogels stresses Israel's mission toward the
nations in the concept of the Sinaitic covenant in God' s
Universal Covenant: A Biblical Study (Ottawa: University
of Ottawa Press, 1979), 46-50.
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was a need of covenantal renewal, the so-called Palestinian 
covenant, "because the Mosaic covenant initiated a con­
tinuing relationship.1,1 This means that there are also
continuity and unity between the Sinaitic and the Palestin­
ian covenants. Robertson has shown that the allusions of 
the Abrahamic, Sinaitic, and Davidic covenants are combined 
into a single divine ordering with a prophetic word 
concerning Israel's future covenant expectation in Ezek 
37:24-26.2 Of course, it is undeniable that there is
diversity among the divine covenants. Yet it is certain 
that unity in the diversity characterizes the covenants in 
the Bible.
The dispensational conclusion that requirements 
precede the promises in the Sinaitic covenant fails to see 
the broad and immediate contexts of the covenant. The 
deliverance from Egypt which preceded the covenant is
1Lowery, "Covenant Implications for Old Testament 
Exposition," 146.
2Robertson, The Christ of the Covenants. 42. 
Robertson here cites a remarkable passage as follows: "My
servant David will be king over them, and they will have 
one shepherd [an allusion to the Davidic covenant], and 
they will walk in my ordinances, and keep my statutes, and 
observe them [an allusion to the Mosaic covenant]. And 
they shall live on the land that I gave to Jacob my 
servant, in which your fathers lived [an allusion to the 
Abrahamic covenant] . . . and I will make a covenant of
peace with them; it will be an everlasting covenant with 
them [an allusion to the new covenant] (Ezek 37:24-26)." 
Then he concludes: "All three ancient covenants combining
into a single divine ordering. By the new covenant, all 
the promises of God find their consumation."
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referred to more than forty times in the OT.1 As Bavinck 
shows, after the Fall eternal life comes first and then 
good works follow as the fruit of faith in the covenant of 
grace.2 The metaphor of the eagle's wings (Exod 19:4) 
assures us that the indicative of God's deliverance of His 
people from Egypt precedes the imperative of His law in the 
Sinaitic covenant. Strictly speaking, the order is 
reversed in the Abrahamic covenant, for the word of God 
begins with a command, and then His promise follows it. 
The historical prologue of the Sinaitic covenant expressed 
in Exod 20:2 describes God, the absolute suzerain, as the 
ruler and supplier of the people's need. It means that 
deliverance by the divine grace from Egypt was to provide 
the motive for obedience to God's law as expressed in Exod 
20:3-17 and in the covenant code. In the Deuteronomic 
Sabbath commandment (5:12-15), Moses refers to Israel's 
deliverance from slavery in Egypt, which they ought to
remember. Israel had to observe the Sabbath day in remem­
brance of this redemptive event of God. The grace of God
1Exod 20:2; Deut 5:6; 7:8; Josh 24:6, 17; Judg 2:1, 
12; 6:13; 1 Sam 8:8; 10:18; 12:6, 8; 2 Sam 7:6, 23; 1 Kgs
8:16, 21, 51, 53; 9:9; 12:28; 2 Kgs 17:7, 36; 2 Chr 6:5;
7:22; Neh 9:18; Ps 81:10; Jer 2:6; 7:22; 11:4, 7; 16:14;
23:7; 32:21; 34:13; Ezek 20:6, 9, 10; Dan 9:15; Hos 11:1;
12:13; Amos 2:10; 3:1; 9:7; Mic 6:4. See Raven, The
History of the Religion of Israel. 63.
2Bavinck, Our Reasonable Faith. 272 (see page 61 in 
chapter 3).
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empowers Israel to obey His Ten Commandments.1 God never 
intended that His people had to make themselves acceptable 
by their own efforts to obey. To be sure, the promise 
precedes the demand in the Sinaitic covenant, for the grace 
of God always anticipates the wants of man.
Dispensationalists understand that grace under the 
Sinaitic covenant as found in the Abrahamic covenant and 
that it was like a dark negative in "the conditional Mosaic 
covenant of works."2 However, the crucial point is that 
grace comes from Yahweh, the God of the Abrahamic covenant, 
not from the Abrahamic covenant itself. The failure to 
recognize this is a major shortcoming of Dispensationalism.
Israel believed that the grace of Yahweh abounded 
for it in both Exodus events and the Sinaitic covenant.3 
There is, indeed, a sense in which the OT in the Exodus-
1Cf. E. W. Hengstenberg, "The New Covenant," in 
Classical Evangelical Essays in Old Testament Interpre­
tation. ed. Walter C. Kaiser, Jr. (Grand Rapids: Baker Book 
House, 1972), 238-239.
2John H. Gerstner points out a problem of the dis­
pensational position that "before the cross man was saved 
in prospect of Christ's atoning sacrifice" (NSRB, 3, n. 3). 
Assuming "an infinite difference between being saved by 
Christ's sacrifice and being saved in 'prospect' of it," he 
criticizes that Dispensationalists explicitly reject Christ 
as the Savior of all dispensations. A Primer on Dispen­
sationalism (Phillipsburg, NJ: Presbyterian and Reformed
Publishing Co., 1982), 23, 28.
3See Dennis J. McCarthy, "Berith in Old Testament 
History and Theology," Bib 53 (1972): 121. This is a
review of Lothar Peritt, Bundestheolooie im Alten Testa­
ment. Wissenschaftliche Moncgraphien zum Alten und Neuen 
Testament, 36 (Neukirchen-Vluyn: Neukirchner Verlag, 1969).
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Sinai events portrays the richness of the grace of God no 
less than in the call of Abraham and in the establishment 
of a covenant with him. As Keil and Delitzsch write, the 
covenant which Yahweh had made with the patriarch Abraham 
was established with the people of Israel.1 Fensham has 
pointed out the importance of the relationship of promise 
and expectation in the covenants of Abraham and Sinai. All 
the major promises to Abraham, such as possession of the 
land of Canaan, much posterity, and the continual 
relationship between God and Abraham's descendants are 
emphasized in the Exodus narratives. It was because the 
descendants of Abraham had increased to so many that they 
were considered dangerous by the Egyptians (Exod 1:7-10). 
God's enduring relationship with Abraham's descendants is 
seen in His concern over the suffering of the people of God 
(Exod 2:23-25). The only unfulfilled promise is the prom­
ise of the land of Canaan and this is again promised to 
Israel (Exod 3:17; 6:8).2 Thus, while there is more empha­
sis on human obligation in the Sinaitic covenant than in 
the Abrahamic covenant, this is rather a phenomenon of the 
covenantal development. There are definite elements of 
continuity as well.
1Keil and Delitzsch, Biblical Commentary on the 
Old Testament. 1:417.
2Fensham, "Covenant, Promise, and Expectation in 
the BiKle," 308-310.
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Instances of the abounding display of the divine 
grace in the exodus event and the Sinaitic covenant are 
easy to provide. First, the exercise of divine grace is 
reflected in Yahweh's determination to save His people.
God caused the Egyptians to be favorably disposed to His 
people by providing them with all kinds of gifts at the 
time of Exodus (Exod 3:21-22; 11:3; 12:36). As a party of
the covenant,1 Yahweh led His redeemed people in His hesed, 
covenant-faithfulness (Exod 15:13).2 In fact, hesed is the 
content of every covenant as well as every covenantal rela­
tionship.3 Although the connotation of hesed of God is not 
to be identified with His grace,4 hesed is based upon the 
grace of God. For the relationship between God and His
people has been established by the grace of its election.5 
In this sense the exodus event intertwines with covenantal
1See Clements, Abraham and David. 83. Here
Clements points out: "The most significant and original of 
the features which characterized the Sinai covenant was 
its assertion of a direct covenant relationship between a 
community of people and Yahweh as its God. Yahweh was not 
simply a witness to the covenant, but a party to it."
2Glueck, Hesed in the Bible. 82.
3Ibid., 73-74. H. -J. Zobel also considers that 
the word hesed conveys "a relational concept." See 
"hesed," TDOT (1986), 5:49.
4Glueck, Hesed in the Bible. 102. Glueck states
that the common usage of hesed never means an arbitrary 
demonstration of grace, kindness, favor, or love (p. 55.)
5Ibid., 87.
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love-grace. Israelite faith at Sinai was from the begin­
ning grounded in a divine redemption.
Second, the foundation of the Sinaitic covenant was 
the gracious act of God, who delivered His people from
their bondage in Egypt (Exod 19:4; 20:2).1 Regarding the
opening formula of "The Ten Words," Rylaarsdam comments as 
follows:
The law becomes the instrument of a mutual relationship 
in which faith responds to love. This transforms the 
law into a form for expressing gratitude. The law, as
the outcome of the covenant relationship, is thus
itself a form of grace.2
Of course, the gift of torah was not aimed at Yahweh's
salvation of Israel. It was for the preservation of their
relationship with Him who had already saved them from
E9ypt. Moreover, Yahweh's visitations of hesed to those who
love Him and keep His commandments extend to thousands of
generations, while His chastisement to the iniquity of the
fathers go to the third and fourth generations (Exod 20:5-
6) . In the revelation of His character to Moses on Mount
Sinai, Yahweh proclaimed not only His law but also His
grace. Exod 34:6-7 (NKJV) states:
1See Freedman, "Divine Commitment and Human 
Obligation," 427; J. M. Myers, Grace and Torah 
(Philadelphia: Fortress Press, 1975), 16.
2J. Coert Rylaarsdam, "The Book of Exodus," The 
Interpreter's Bible (New York: Abingdon Press, 1952),
1:980; see also Dyers, Grace and Torah. 16. Raven states: 
"The introduction to the Ten Commandments mentions it as 
Jehovah's warrant for giving those commandments." The 
History of the Religion of Israel, 63.
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And the LORD passed by before him, and proclaimed, The 
LORD, The LORD God, merciful and gracious, longsuffer- 
ing, and abundant in goodness (hesed) and truth, 
keeping mercy for thousands, forgiving iniquity and 
transgression and sin, and that will by no means clear 
the guilty; visiting the iniquity of the fathers upon 
the children and upon the children's children, unto the 
third and to the fourth generation.
The text itself shows that great stress is placed upon
mercy. This fact proves that the Sinaitic covenant cannot
be regarded as a covenant of law or works. Mercy and
justice, grace and obedience are intertwined in it as into
one complementary framework.1 Moreover, we see that grace
is the soil in which the Sinaitic covenant is rooted and
must become fruitful.
To see a covenant as establishing "a relationship 
of responsibility"2 in the NSRB is an acceptable approach, 
for it binds God and His people intimately to one another. 
In this respect, dispensational thinkers surpassed both 
Murray and Kline, who defined the covenant basically as an 
"administration.1,3 Yet the concept of "a relationship of 
responsibility" is not consistent with the unconditional­
ity in their definition of covenants, for, theoretically, 
there is no room for man's responsibility in it.4
1See "Exodus." SDABC. ed. F. D. Nichol (Washington, 
DC: Review and Herald Publishing Assn., 1953-57), 1:674.
2NSRB. 5, n. 1 (Gen 2:16).
3See p. 70.
4The theory of Kline's two types of covenants 
according to the party of oath (see p. 72) ignores the fact 
that both God and His people bind themselves by solemn oath
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To sum up, Dispensational understanding of grace 
under the Sinaitic covenant as belonging to the Abrahamic 
covenant fails to notice that the source of grace is the 
Yahweh of the Abrahamic covenant, not the covenant itself, 
and that the numerous passages related to the Exodus and 
Sinaitic covenant reflect His motive of grace which would 
empower His people to obey the law such as the Ten 
Commandments.
The Problem of the Work-Element 
The question now arises, How should the element of 
works in the Sinaitic covenant be understood? Dispensa­
tionalists regard the Mosaic covenant as one of works which 
existed for a limited time only. They equate the work- 
element with the requirement of law which preceded the 
promise. Thus the Christian is not under this conditional 
covenant of works.1 As already discussed, the covenant 
theologians understand the work-principle from the 
standpoint of the creation event and the Adam-Christ 
typology.2 Thus the covenant of works was not abrogated 
after the Fall, but its obligations were met by the 
Mediator.3 The work-principle in the Sinaitic covenant is
in the Sinaitic covenant.
1NSRB, 95, nn. 1-2 (Exod 19:5).
2For the discussion, see pp. 56-75.
3Berkhof, Systematic Theology. 218.
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a reflection of the original covenant of works and its 
covenantal obligation is the demand of faith in the state 
of grace.1 One could plausibly infer that the conditional 
aspect of covenants presupposes the existence of the work- 
element even under the covenant of grace. We already 
pointed this out in the Abrahamic covenant which contains a 
conditional aspect.
Yahweh initiated His relationship with His people 
and laid down His provisions. In this respect, man has 
nothing to do with the formulation of the conditions of the 
bond between himself and God. Law is the Godward basis of 
His covenant. However, man has a part in carrying out His 
provisions. obedience is the manward basis of God's cove­
nants. Because of the Fall, the old covenant with man was 
rendered obsolete. Yet the gracious Yahweh had prepared 
for a way of restoration. The assisting grace of God 
through faith in Christ is the essential element in 
bringing about this harmony in those who are willing to 
obey the divine arrangement. Man's impotence is removed by 
Christ's power. The Holy Spirit bestows the ability and 
the disposition for man to comply with the divine law (Ezek 
36:26-27; 1 John 3:24). Thus man's response, the work-
element, is in every part of the new covenant.
■̂Vos, ''The Doctrine of the Covenant in the Reformed 
Theology," 244-255.
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In their discussion of the allegorical interpre­
tation of Gal 4:24-27, Dispensationalists in their dogmatic 
contrast of law and grace regard the Sinaitic covenant as 
inferior to the Abrahamic covenant. Paul made Ishmael and 
Isaac types of the old and new covenants, of "bondage" and 
"freedom." Ishmael was born "after the flesh" from his 
slave mother. His birth represents lack of faith in God's 
manifested will and man's attempt to accomplish the divine 
purpose. Isaac was born through the promise and empowering 
of God, after Abraham and Sarah realized their absolute 
inability and surrendered to God. Isaac was born in this 
new relationship of the wholly self-yielding life to the 
divine purpose.
Paul points out that his allusion to the Abraham- 
Hagar-Ishmael relationship has a counterpart at Sinai (Gal 
4:24-25). Yahweh sought to reeducate the people of Israel, 
who had been kept in bondage. They were to grow into a
holy and royal nation of priests for the blessing of man­
kind. In order to fulfill the divine promises they would 
need to surrender to God continually and obey His laws 
whole-heartedly. Nothing was wrong with the positive 
answer of the people to God and the ratification of this
old covenant between Yahweh and Israel at Sinai. They
should have known their impotence, however, in this 
covenant relationship, for they were not able to maintain 
it by their own power. God here repeated the same
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essential point which He had shown in His covenant with 
Abraham, but the people of Israel were not conscious of 
their inability to carry out any of the conditions. In New 
Testament times, some Jewish Christians who were in bondage 
to the Mosaic law, because of their legalistic attitude, 
even perverted the Abrahamic covenant by imposing 
circumcision, the sign of the Abrahamic covenant, upon 
Christian Gentiles. Consequently, they distorted the 
gracious nature of both the Abrahamic covenant and the 
Sinaitic covenant into the works of the law. In so doing, 
Paul points out the theological meaning of the OT 
narratives. He compared the historical situation of 
present Jerusalem (Judaism) with the status of Ishmael.1
The writer of Hebrews gives us a true assessment of 
Israel's failure: "Because finding fault with them. He
says: 'Behold the days are coming,' says the Lord, 'when I
will make a new covenant with the house of Israel and with 
the house of Judah'" (Heb 8:8, NKJV) . According to this 
text, the problem was "with them," with Israel, who were 
representatives of God's people at that time and not with
1See LaRondelle, The Israel of God in Prophecy. 28. 
Paul S. H. Liao rejects the traditional interpretation of 
the two covenants in Gal 4:24 as referring to the Abrahamic 
and Mosaic covenants, for Paul the Apostle uses the expres­
sion existentially to distinguish between the life of those 
who attempt to achieve righteousness by the works of law 
(the covenant of bondage) and that of those who live up to 
the promise of God (the covenant of freedom) . See "The 
Meaning of Galatians 4:21-31: A New Perspective," NEAJT 2 3- 
23 (1979): 115-132. Cf. Paul K. Jewett, "Children of
Grace," TTodav 44 (1987): 170-178.
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the covenant (cf. Jer 31:32). The people of God were 
impotent, "because," as Scripture states, "they continued 
not in My covenant."1 The failure came out of their 
inability to obey God's requirements, not out of the 
covenant. Even English admits this fact.2
The phrase "Jerusalem which now is" (Gal 4:25, KJV) 
evidently refers to the contemporary state of the Israelite 
nation represented by its capital city. In the eyes of 
Paul, the first-century Jewish religious leaders and rulers 
were in a work relationship with God. They were repeating 
the failure of Hagar-Ishmael by relying upon their own 
efforts to comply with the divine requirements and by 
voiding the grace of the Lord Jesus Christ in them (Gal 
2:20-21).3 In fact, Paul did not condemn "the doing of the 
law, but human reliance on works of the law and boasting in
1It should be carefully noted that each word and 
phrase indicates or implies a perversion of God's covenant 
by man.
2See p. 175.
3During the intertestamental period, the law took 
"the position of an intermediary between God and man" 
(Ladd, Theology of the New Testament. 497). Observance of 
the law came to be regarded as the basis on which God 
passes judgment upon humanity. It was said to be grounds 
of hope (Testament of Judah 26:1), justification (2 Bar 
51:3), righteousness (2 Bar 67:6), salvation (2 Bar 51:7), 
resurrection (2 Macc 7:9), and life (4 Ezra 7:20-21; 9:31). 
Cf. Herman Kleinknecht and W. Gutbrod, "Law," in Bible Key 
Words from Gerhard Kittel's Theoloqisches Worterbuch zum 
Neuen Testament. trans. and ed. Dorothea M. Barton and P. 
R. Ackroyd (New York: Harper & Row, Publishers, 1964),
4: 69 .
Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.
274
one's own righteousness (Gal 3:10; Rom 2:17).1,1 At this
juncture, Paul appeals to the Galatians: "We, brethren, as
Isaac was, are the children of promise. But as then he
that was born after the flesh persecuted him that was born
after the Spirit, even so it is now" (Gal 4:28-29, KJV) .
Hillers explains:
Paul is not really talking about covenant but is pre­
senting a new drama of ideas: faith and works, law and 
gospel, are the main actors, and covenant comes in only 
to swell a scene or two. It is relatively easy to 
remark that in identifying the Sinai covenant as "law," 
Paul scarcely does justice to its full content; but it 
is equally obvious that such an academic point is not 
really the issue.2
Paul contrasts those who live by law and those who live by
faith in the allegory of Hagar-Ishmael and Sarah-Isaac.
He does not mean covenant in the normal sense of the word
as defining the God-man relationship.3 Paul refers to
believers who enter into the covenant promise of salvation
^Isaac C. Rottenberg, "Law and Sin in Judaism and 
Christianity," RJ 29 (November 1979): 13.
2Hillers, Covenant: The History of a Biblical Idea,
183-84.
3It must be cautioned, therefore, that we should 
not take the duo diathekai (Gal 4:24) for granted as 
referring to the Abrahamic and Mosaic covenants, or the new 
and Mosaic covenants. For Paul, the principle of God's 
dealing with His people is always the same, manifested in 
His promise to Abraham which is not changed even by the 
later coming of the law. Once gracious, God is always 
gracious. The interpretation that sees the duo diathekai 
as the Abrahamic and the Sinaitic covenants depends mainly 
on the face-value of the narrative. It is certain that 
there is no evidence elsewhere in the Pauline epistles in 
which Paul has expressly pointed out the Sinaitic covenant 
as diametrically opposed to the Abrahamic covenant.
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by faith in Christ through the Holy Spirit.1 It is note­
worthy that dia tes epangelias in vs. 2 3 has become kata 
pneuma in vs. 29. This reminds us that the Holy Spirit 
plays a central role in Paul's concept of covenant. Isaac 
who "was born after the Spirit" is a symbol of all Spirit- 
born. The dominion of the Spirit is the sine qua non of 
the new-formed relationship with God. Where the Holy 
Spirit is at work in the life of the believers, the law of 
God is manifested in holiness, obedience, and 
sanctification. The Judaizers had not recognized the 
letter of the law in the hearts of the Corinthian believers 
as Paul had (cf. 2 Cor 3:3-8).2 The new covenant is,
lMGalatians," SDABC. ed. F. D. Nichol (Washington, 
DC: Review and Herald Publishing Assn., 1953-57), 6:973.
2C. E. B. Cranfield explains that Paul does not use 
"letter" as a simple equivalent of "the law." "Letter" is 
rather what the legalist is left with as a result of his 
misunderstanding and misuse of the law. The letter of the 
law separated from the Spirit is not the law in its true 
character. See A Critical and Exeaetical Commentary on the 
Epistle to the Romans (Edinburgh: T. & T. Clark, 1979),
1:339. Ernst Kasemann also distinguishes the original 
intention of the law from its current perversion as letter 
in "The Spirit and the Letter," Perspective on Paul. trans. 
Margaret Kohl (Philadelphia: Fortress Press, 1971), 146.
Walter C. Kaiser explains the word gramma in 2 Cor 3:6 as 
conveying the meaning of "the outward form merely, not the 
spiritual import nor the content of that law." Thus he 
interprets 2 Cor 3:9-11 as follows: "What Paul is contrast­
ing is not the content of the Law, but rather the ministry 
of the one through whom the law came. . . . rather than
'the letter' equaling the law in the Old Testament, and 
'the Spirit' equaling the New Testament, we find here that 
Paul is talking about the outward, formal, ostensible parts 
of both Testaments, versus the internal, living, vitalizing 
ability of both Testaments which is able to make alive!" 
See The Old Testament in Contemporary Preaching (Grand 
Rapids: Baker Book House, 1973), 50-51.
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therefore, a Spirit-provided, Spirit-directed, Spirit- 
maintained association between the believer and God.1 The 
Holy Spirit empowers the repentant one to obey all the 
divine demands and to grow up into the full measure of the 
stature of Christ, which, in his fallen state, he had been 
incapable of obeying (cf. Rom 8:1-11). This was the point 
that Israel as the people of God failed to experience at 
Sinai.2 The Galatian churches made the same mistake 
because of the Judaizers.3 As Robertson recently pointed 
out, Paul contends, in the discussion of Galatians, that 
the law was isolated from promise and grace by the 
Judaizers' misunder-standing of the gospel.4 In fact, the 
faultiness in the relationship of the old covenant was not 
in the covenant itself but with man who could not fulfill
1Leslie Hardinge, "Another Look at the Covenants," 
Unpublished paper read before the members of the Department 
of Religion of the Pacific Union College, Angwin, CA. , 
January 27, 1969.
2Because of the manifestation of the Holy Spirit 
upon the people of the old covenant (Num 24:2, etc.), 
Helmut Thielicke asserts that He is a Spirit of promise 
both in the old covenant and the new. See The Evangelical 
Faith, vol. 3, trans. and ed. Geoffrey W. Bromiley (Grand 
Rapids: Wm. B. Eerdmans Publishing Co., 1982), 190.
3For a much more comprehensive narration and 
details regarding the replacement of Israelite faith by 
ritualistic and legalistic piety, see E. P. Sanders, Paul 
and Palestinian Judaism: A Comparison of Patterns of
Religion (Philadelphia: Fortress Press, 1977), and
Charlotte Klein, Anti-Judaism in Christian Theology, trans. 
Edward Quinn (London: SPCK, 1978).
4Robertson, The Christ of the Covenants. 59-61.
Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.
277
its requirements without divine enablement.1 The Sinaitic 
covenant itself contains not only the grace of forgiveness 
and redemption2 but also the grace for obedience.
From the above discussion it seems clear that the 
dispensational view of the Sinaitic covenant as the cove­
nant of works results from a misunderstanding of its work- 
element, which must be comprehended as the preservation of 
the relationship with Yahweh who saved His people. Paul 
did not condemn the obedience of the law, but human 
reliance on works for merit, the perversion of the law.
The conditionality of a covenant becomes a stum­
bling block in establishing the comprehensive concept of 
the distinctive characteristics of the biblical covenants 
in dispensational theology.
Summary
It has been my purpose in this chapter to evaluate 
some main positions of the Sinaitic covenant as understood 
in dispensational theology. This contained the problem of 
the disunity and of the unconditionality of various
1Piepgrass, "A Study of New Testament References to 
Old Testament Covenants," 211. Piepgrass here regards the 
promises in the Sinaitic covenant as legal, conditional, 
carnal, and typical. His discussion on divine enablement 
is related only to the new covenant. Therefore, there is 
no room for graciousness in the Sinaitic covenant.
2For example, the sacrificial system and tabernacle 
in Exod 25-30 convey perfect forgiveness and redemption.
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covenants, the issue of grace, and of the work-element in 
the Sinaitic covenant.
We have found that dispensational theology empha­
sizes only the aspect of conditionality in the Sinaitic 
covenant, without giving adequate attention to Yahweh's 
electing love and His covenantal loyalty toward His people. 
Election, covenant, and law belong together. If Dispensa­
tionalists define covenant as "a sovereign pronouncement of 
God," more theological consideration should be given to 
God's sovereign initiative of the Sinaitic covenant, in 
which He manifested His grace throughout the Exodus event 
and the succeeding process of establishing the covenant.
We noted that dispensational theology, in its dog­
matic assumption of unconditionality, failed to recognize 
the element of conditionality in the so-called promissory 
covenants. The conditional aspect of the Sinaitic covenant 
was identical with the intent of the conditional statements 
of the Abrahamic, the Palestinian, and the new covenants. 
Conditionality and unconditionality from different perspec­
tives are closely linked in God's covenant as one unit, so 
that the element of conditionality is not expressed as 
explicitly in the promissory covenant as in the obligatory 
covenant. Conditionality and unconditionality have differ­
ent functions in their dynamic complementary relationship. 
The element of conditionality should not be confused with 
the abiding promise of covenants, for it is tied to the
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participants. Conditionality and divine promises can go 
together in a covenant. God did not fail to keep His 
promises even in case of failure of national Israel. The 
biblical covenants reveal unity and continuity through 
amplification and enlargement with each new covenant adding 
new dimensions of freshness, while maintaining the potency 
of the previous one.
We discovered that dispensational theology failed 
to see that the indicative of God's deliverance of His 
people and His promises precedes the imperative of His law. 
It regards the covenant at Sinai as one of works because it 
separates the law from grace without giving careful 
consideration to the Yahweh's covenantal love and grace 
within the Sinaitic covenant. Israel's obedience to the 
law, on which dispensational thinkers base their assertion 
of a covenant of works, was originally intended as the 
preservation of Israel's relationship with Yahweh who had 
already saved His people. Man is empowered to keep His 
commandments by the assisting grace of God through faith. 
Paul indicated that one of the main reasons for Israel's 
failure came from the lack of a Spirit-provided, Spirit- 
directed, Spirit-maintained relationship in the old 
covenantal life (Gal 4:21-31). He urged Christians to 
reject the perversion of the Abrahamic and the Sinaitic 
covenants for their merit.
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CHAPTER VI
CRITIQUE OF THE DISPENSATIONALIST 
VIEW OF THE LAW
Introduction
As we have seen, in dispensational theology the law 
of Moses, including the Decalogue, was wholly done away 
with by the death of Jesus Christ and, instead, the law of 
Christ, the law of love, rules Christians as the moral law. 
My purpose in this section is to evaluate the basic 
features of Dispensationalism regarding the concept of law, 
the law of Christ, the abrogation of the Ten Commandments, 
the Sermon on the Mount as the future millennial kingdom, 
and the antithetical contrast of the law and grace.
The Law of Moses for the Church 
The Dispensationalist Concept of Law 
Dispensationalists understand the Mosaic law in the 
framework of the traditional threefold category, such as 
moral law, ceremonial law, and civil law. Yet they use a 
sort of domino-theory approach to support its idea of the 
limited duration of the validity of the Mosaic law. For 
them that law is a monolith that cannot be broken. Moral,
280
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ceremonial, and civil laws stand and fall together. If an 
aspect becomes obsolete, all must be discarded. Since in 
the NT the ceremonial is clearly set aside, then, they 
claim, the rest of the law must also be discarded.
In the first place, Dispensational scholars do not 
attach much importance, it seems, to the fact that the NT 
speaks both in positive and negative terms of the law. Far 
from discarding the law, Jesus' words clearly delineated 
how to keep it in a better way. The famous passages of the 
Sermon on the Mount— "you have heard . . . but I say unto
you" (Matt 5:22, 28, 32, 34, 39, 44)— amplify and inter­
nalize the law. Jesus here corrects the contemporary, 
prevailing, legalistic interpretations of the laws, setting 
aside the spirit of love.1 He who keeps Jesus' law keeps 
Moses' law more carefully. As Gerstner observes, Christ 
was not demanding "a new way of obedience," but "the old 
way" for eternal life.2 Likewise, Paul, while denying that 
salvation can be earned through an effort to obey the law, 
continually appeals to its moral validity (Rom 3:20; 7:7,
12, 14; 1 Cor 7:19; etc.). Thus the NT makes a distinction 
between some aspects of the law that the cross has made 
obsolete (for example, Eph 2:15; Col 2:14, 17) and others
which the cross has magnified (Rom 3:31; Jas 2:10, 12, 25).
1Carl F. H. Henry, Christian Personal Ethics (Grand 
Rapids: Wm. B. Eerdmans Publishing Co., 19 57), 317.
2John H. Gerstner, "Law in the NT," ISBE (1986),
3:85.
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In other words, the distinction between the moral law of 
God--the Decalogue— and the ceremonial law can be 
distinguished through the study of the context and usage of 
the law in the NT. The moral law reveals God's righteous­
ness; the ceremonial law reflects the mercy of God and His 
electing love and typifies the Messiah's redemptive work 
from sin.1 If this distinction is denied, then the domino 
theory cannot but be applied to the Pentateuch as a whole. 
Several recent studies point out that Jesus Christ and Paul 
had a twofold attitude toward the law, sometimes saying 
that it is bad and has been abolished in Christ and, at 
other times, that it is good and has remained valid, as 
shown by Davies2 and Gaston.3 It is unreasonable for us to 
interpret a double (positive and negative) concept of
^•Hilgenberg considers the fellowship with Yahweh 
and the provision of forgiveness through the love and mercy 
of Yahweh as the basic functions of the ceremonial law. 
See "The Law of Moses," 178-179.
2Wiiliam D. Davies, "Law in the NT," IDB (1962), 
3:95-102. On this matter Davies claims that Paul's 
central theological concern was not a negative disparage­
ment of the significance of the Torah for Israel but the 
present fact of the age to come with the coming of Christ 
(pp. 99-100). Cf. William D. Davies, The Setting of the 
Sermon on the Mount (Cambridge: The University Press,
1964), 163-165, 188, 348-349, 363, 366.
3Lloyd Gaston, "Paul and Torah," Antisemitism and 
the Foundations of Christianity, ed. Alan T. Davies (New 
York: Paulist Press, 1979), 62. Here Gaston provides a
most perceptive analysis of Paul's attitude toward the law 
by examining the apparent tension between negative and 
positive texts in the epistles.
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torab-nomos as rejecting the raison d'etre of the law in 
the church-age.
In the second place, Dispensationalists try to 
establish the basic meaning of the law in the ethical or 
the juristic sense as "a system of rules or principles for 
conduct." They somehow restrict the law to the concept of 
works. Since, according to them, the law given at Sinai 
was part of a covenant of works, it has nothing in common 
with grace or love. Curiously, they try to establish the 
concept of the moral law, the law of love as the theoreti­
cal ground to avoid antinomianism. The moral law, for 
them, is purely an expression of the holiness and right­
eousness of God. Dispensational understanding of the 
Sinaitic covenant, therefore, presupposes that the bibli­
cal law can be defined as having nothing to do with divine 
love, the source of the law.
This Dispensationalist1s love-law dialectic seems 
strange in view of the fact that God constantly proclaims 
that the gift of the law is an expression of His love. 
Some biblical passages show that the nature of the law of 
God is characterized by love (Rom 13:8-10; Matt 22:34-40; 
23:23; Mark 12:29-34; Luke 10:27-28; 11:42; Gal 5:14; cf.
Lev 19:18, 34; Deut 6:5; 10:12). Thus, Christ gives love
as the moving power of obedience to the law (John 14:15). 
Love is a requirement of the law. Likewise, the law of
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Moses issued from the love of God. Fairbairn summarized 
this point:
So that, whatever of awful grandeur and majesty 
attended the revelation of the law from Sinai, as 
uttered amid thrilling sounds and sights that flashed 
amazement on the eyes of beholders, it still had its 
foundation in love, and came from God expressly in the 
character of their most gracious and faithful Redeemer, 
as well as their righteous Lord.1
God's love is the basis of the entire divine government. 
This principle permeates the structure of the universe and 
interpenetrates every relationship. It designs, regulates, 
and maintains all the laws which govern animate and inani­
mate things— in chemistry, physics, mathematics, astronomy, 
anatomy, and in moral, ethical, and social matters. In
other words, the laws of chemistry, physics, mathmatics,
astronomy, and physiology guarantee survival and happiness 
to God's creatures just as much as religious and ethical 
laws. To be a living being and a self, man must live in 
the context of certain relationships. His physical being 
can break the law of nature only at great risk, as science 
discovers more clearly every day. Physical law, far from 
threatening life, makes it possible. Thus, the laws of 
nature are an expression of God's grace and of His loving 
desire. They provide for man's strength and enjoyment. As 
a self, man must always live in relationship with other
selves. The moral laws are the rules that make social life
1Patrick Fairbairn, The Revelation of Law in 
Scripture (New York: Robert Carter and Brothers, 1869), 86.
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possible. As psychology and sociology have clearly demon­
strated, "man was not made to live alone." If or when he 
cannot experience relationships, he is sick and his capac­
ity for happiness is greatly threatened. God's moral law 
deals with more than infraction. It is a sovereign pre­
scription for smooth interaction and for mutual enrichment. 
By defining relationships that cannot be altered without 
frightening consequences, God reveals His love for man and 
His gracious purpose for him.
Man must also have relationships with an ultimate. 
Somehow, man must "serve" some sovereign, be it money, 
beauty, power, or God. Secular man is discovering more and 
more that material ultimates can stimulate and titillate 
but not satisfy lastingly. The law identifies the real 
ultimate and how to relate with Him. Witness after witness 
attest to the fact that the discovery of that relationship 
is also the discovery of meaning and happiness in life. 
The bond between God and man is just as fundamental as the 
bond between man and nature or between self and others. 
The law is, therefore, a gift of divine love. It is also, 
as Jesus told a doctor of the law, the paradigm of loving 
God and loving one's neighbor. From every direction we can 
see law and love bonded together. Ferch says, "God's 
commandments are nothing but codified love."1 In short,
^-Arthur J. Ferch, "Codified Love," AR, May 17,
1979, 5.
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all the relationships are defined by laws in each of 
various areas. To love is to establish relationships which 
are defined by law; to keep the law, therefore, is to love. 
In His kingdom God displayed love in every corner, setting 
up interrelationships between every part and person, and 
between every other part and person.
Since the essence of a covenant is a relationship, 
we may say that law is the definition of this relationship. 
As Dumbrell noted, the law at Sinai was the relationship in 
operation.1 The Sinaitic covenant grounded in a redemption 
faith begins with the message of grace as a signal of love. 
Augsburger indicated that law is a bond between God and 
man.2 In other words, God provided the exposition of His 
love in law. In this respect, the moral law is the law of 
love which molds all human conduct and regulates every 
relationship. It talks the imperative, because the law of 
love dictates.
Love is a demand of the law. The relationship 
between love and law is not antithetical.3 Therefore, when 
love wastes away, then rules or regulations pointing out 
how love should be portrayed become even more necessary. 
The farther man stays away apart from God, the more into
^-Dumbrell, The End of the Beginning. 91.
2Daniel A. Augsburger, "Calvin and the Mosaic Law" 
(Ph.D. dissertation, Universite des Sciences Humaines de 
Strasbourg, 1976), 467.
3Henry, Christian Personal Ethics. 255.
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detail the merciful Yahweh has to go to meet man's fallen 
situation and explain to him how he should obey. As Philo 
expounded, the particular laws present in detail what the 
Decalogue presents as the major topics.1 Thus, additional 
precepts such as miSpatim (judgments)2 and huqqim 
(statutes)3 were given as implications of the Decalogue.
•̂See On the Decalogue and the four books of De 
Specialibus Leaibus in Philo with an English Translation bv 
F. H. Colson, ed. T. E. Page et al. (London: William
Heinemann, 1937-1938), 7:6-95, 100-607; 8:7-155. The four
Books of De Specialibus Leqibus are a systematic review of 
Mosaic legislation to show how the individual statutes of 
that legislation are all logical and proper results of the 
application of the Decalogue to various aspects of life. 
Book One is primarily concerned with the first two com­
mandments of the Decalogue: worship, the temple, the
priests and Levites, the high priest, and the sacrificial 
system. Book Two discusses the third, fourth, and fifth 
commandments: the oath, the Sabbath, and the generic law of 
all Jewish festivals of the calendar. It is with Book 
Three, where the second half of the Decalogue is consid­
ered, that civil law is more systematically discussed: the 
application of the sixth commandment. Book Four deals with 
the remaining commandments. In short, Philo holds that the 
Decalogue's uniqueness lies in its all-inclusiveness, pure 
goodness, and immediate divine origin, and it is in effect 
an epitome of the special laws. See Geza Vermes, Post- 
Biblical Jewish Studies. Studies in Judaism in Late 
Antiquity (Leiden, Netherlands: E. J. Brill, 1975), 8:170.
2These refer primarily to the legal decisions, the 
case laws concerning moral issues between individuals. 
They are in the casuistic form for the guidance of rulers. 
Many of these decisions became an established law which had 
authority as shown in Exod 21-23. See Gottfried Quell, 
"The Concept of Law in the OT," TDNT (1964), 2:176; Melvin 
Grove Kyle, The Problem of the Pentateuch (Oberlin: Biblio- 
theca Sacra Co., 1920), 17-19; Charles H. Dodd, The Bible
and the Greeks (London: Hodder & Stoughton, 1954), 29-30.
3ljoq means a "statutory regulation" or "direction" 
given. The prominent usage of this word in Israel's law 
was in reference to those laws regulating ceremonial laws. 
But not all huqqim are ceremonial laws. They are rules of 
conduct in apodictic form, in which the appeal is to the
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All these laws, regulating human relationships to each 
other and God, are illustrations of the implications of the 
moral law of love. These important facets of law do not 
appear clearly in Dispensationalism. If the authors who 
defend this viewpoint had really taken it into considera­
tion, they could not make these distinctions between the 
Sinaitic law and the law of Christ.
The Dispensational Dichotomy of 
Pure Law and Law as Code
Dispensationalists distinguish pure law from law as 
a code. They identify the law of love as pure law and the 
Ten Commandments as a code. They reject the validity of 
the Ten Commandments for the church age. As indicated 
already, they consider liberty with love as the standard of 
life under grace.1 Accordingly, the question investigated 
in this section is: Does that distinction have a biblical
validity?
The answer to this question rests on whether the 
ground of the law and the law itself can be separated or 
not. The law of Moses must be interpreted within the 
context of the Sinaitic covenant. As noted earlier, the 
ground of the law is the love of God. His hesed, that is, 
covenantal love, mercy, loving kindness, or loyal love,
conscience and to God. See Kyle, The Problem of the 
Pentateuch. 20-22; Dodd, The Bible and Greeks. 27-28.
1See 120-123, 186-189.
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extends to thousands of those who love Him. Thus love 
becomes the "end" or "goal" of the commandment (1 Tim 1:5). 
In fact, the law of God requires no mere external obedi­
ence. The obligation of Israel to love God is mentioned 
repeatedly, often in connection with keeping the command­
ments (Exod 20:6; Deut 5:10; 6:5; 7:9; 10:12; 11:1, 13, 22; 
13:3; 19:9; 30:6, 16, 20). All the commandments of God are 
based upon the one principle of love (cf. Rom 13:10). As 
is well known, Jesus Christ summarized the Mosaic law in 
two principles— the commandment to love God (Deut 6:4-5) 
and neighbor (Lev 19:18) and united them in His teaching 
(Matt 22:36-40; Mark 12:28-32; cf. Luke 10:25-28). This 
summary of the law, in fact, rests upon the Ten Command­
ments and sums up its fundamental contents.1 The Jews 
believed that the Decalogue had been written on two stone 
tablets. On the first tablet were the four commandments 
pertaining primarily to the love-relationship between 
Israel and God. On the second were found the six concerned 
with the basic love-relationships between human beings.2
■̂See Walter C. Kaiser, Jr., "Decalogue," Baker1 s 
Dictionary of Christian Ethics, ed. Carl F. H. Henry (Grand 
Rapids: Baker Book House, 1973), 166.
2According to Josephus, Jews arranged and numbered 
the ten commands of the Decalogue as most Protestants do 
today. See Josephus, The Works of Flavius. Antiquities of 
the Jews. 102 (iii, 5, 5). Origen mentioned the division
of the Decalogue, in which the first four belong to the 
first tablet and the last six to the second. On discussion 
of the numbering of the Ten Commandments, see Bo Reicke, 
Die zehn Worte in Geschichte und Geqenwart: Zahluncr und
Bedeutuna der Gebote in den verschiedenen Konfessionen.
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Thus, "the fundamental principle upon which the 
constitution was established was love."1 The unity of 
these two spheres is ultimately based on the character of 
God. The components are distinguishable but not sepa­
rable from Him. They are expressions of God and as such 
have their inner unity exclusively in God Himself.
Love leads to the keeping of the commandments of 
God. This fact is well expressed in the statements of 
Jesus Christ: "If you love me, keep my commandments" (John
14:15, NKJV) and "If ye keep my commandments, ye shall 
abide in my love; even as I have kept my Father's 
commandments, and abide in his love" (John 15:10, KJV) . 
Here the NSRB itself views love and law in correlation as 
follows: "The Lord correlates love for Him with obedience
Beitrage zur Geschichte der biblischen Exegese 13 
(Tubingen: J. C. B. Mohr, 1973), 8-49. Here Reicke
explains how the three major traditions (the Roman Catholic 
and the Lutheran, the Greek Orthodox and the Reformed, and 
the Jewish) enumerate the Ten Commandments as 3+7, 4+6, and 
5+5, which reflect their particular theological stances.
1Peter C. Craigie, "The Ten Commandments," 
Evangelical Dictionary of Theology, ed. Walter A. Elwell 
(Grand Rapids: Baker Book House, 1984), 1074. Cf. C. Ellis 
Nelson, Love and the Law. The Place of the Ten Commandments 
in the Christian Faith Today (Richmond, VA: John Knox
Press. 1963), 86-93. According to Greg L. Bahnsen, the
divine law or His commandments is actually "the pattern and 
content of love," and "His guide to genuine love." Theon- 
omv in Christian Ethics, expanded ed. (Phillipsburg, NJ: 
Presbyterian and Reformed Publishing Co., 1984), 241, 246.
For the relationship between law and love, see Henry, 
Christian Personal Ethics. 219-263. Henry here explains 
the Ten Commandments from the standpoint of the paradigms 
of love. Thus, he states, "The commandments 
stipulate the precise course of action for human life 
involved in the great law of love" (p. 275) .
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to Him. To love Christ means to care enough about Him to
keep His commandments."1 Yet it adds an obscure reference:
"We cannot keep His commandments unless we search the
Scriptures to find out what they are."2 If Dispensational-
ists identify His commandments or the "new commandment"
with the divine love and the meaning of the law of Christ
with love,3 it would be a tautology in John 14:15, 21.
According to this tautology, vs. 15, "If ye love me, keep
my commandments," would eventually mean "If ye love me,
keep my love." Yet "Christ's commandments" cannot be
identical with "love." There is in this text a clear
distinction between love and the law that it fulfills. As
Murray observed,
The message of John has escaped us if we have failed to 
note John's emphasis upon the keeping of the command­
ments of God. . . . the witness of our Lord and the
testimony of John are to the effect that there is 
indispensable complementation.4
Henry points out that love without specific content is
merely "an abstract and ethereal law that lacks
definition."5 Realizing this fact, Dispensationalists,
1NSRB, 1147, n. 3 (John 14:21).
2Ibid.
3NSRB. 1347, n. 1 (2 John 5); 165, n. 2 (1 John
2:3). Here the NSRB says: "Moses' law demands love (Lev
19:18; Dt 6:5; Lk 10:27); Christ's law is love (Rom 5:5; 1
Jn 4:7, 19-20)." Yet it overlooks the imperative of love
in Jesus' teaching (Matt 5:44; John 15:12; etc.).
4Murray, Principles of Conduct. 183.
5Henry, Christian Personal Ethics. 254.
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such as Nevin, set forth nine rules as the self-instructing 
and self-directing function of love for the standard of 
life under grace.1 They seem to be a sort of codification 
as the rules of the road for Christian life and in this 
sense contradictory to the dispensational rejection of the 
Decalogue. Dispensationalists regard the Gospel as
Christian rule, but the Gospel is a message of grace, and 
by itself it is no rule of conduct.2
The real issue is not the distinction between love 
and law, but the divorce of the law from the spirit of the 
law. Jesus Christ and His Apostles often refer to that 
distortion. We cannot keep the law without understanding 
the spirit of the law and possessing that spirit of love in 
our hearts. Divine love is the active, motivating prin­
ciple of the fulfillment of the law. The love of God 
empowers us to carry out the commands of the law. Fulfill­
ment of the law is imposible without the driving power of 
divine love in us. If love does not impel to the fulfill­
ment of the law, it is not the love of which the Scripture 
speaks. "Love itself is exercised in obedience to a 
commandment— 'Thou shalt love."'3 The dispensational 
separation between love and law is only an attempt "to 
develop the ethic of love in abstraction from the
1See pp. 190-191.
2Cf. Henry, Christian Personal Ethics. 255.
3Ibid., 23.
Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.
293
denotation and connotation of the law of which our Lord and 
the apostle spoke."1
There is another problem in the notion that love is 
its own law and monitor. If the assertion that to reject 
the Decalogue and to love is itself the commandment for the 
new-born Christian, love must be regarded as an autonomous, 
self-acting agency which of itself defines its own norm of 
conduct and devises the ways and means of its self- 
realization. We are faced then with the difficulty of why 
the law is written upon the renewed heart by the grace of 
God in the "new covenant" (Jer 31:33; Heb 8:10; 10:16).2
Since the statement "I will write it" is a direct allusion 
to the Decalogue,3 love cannot be an alternative to it. 
The law is indispensable even to the reborn believer. The 
state of this renewed man stands parallel to the original 
stare of Adam, who was created in the image of God in 
knowledge, righteousness, and holiness (Eph 4:24). God 
gave His mandates to man even before the fall, so all the 
more to the renewed man. The concrete principles of the 
Ten Commandments become the criteria of the Christian 
behavior which love dictates. The law thus serves as a
1Ibid., 24.
2Already noted above is the concept that "new" in 
the new covenant means "renewed" or "restored."
3See p. 257.
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standard of obedience, a reminder to the regenerate 
believers of their call to sanctification.1
Through our observation, it is clear that the 
Mosaic law or the Decalogue is inseparable from love, the 
essence of law, in the Scriptures. In this sense, the dis­
pensational dichotomy of the moral law and law as code is 
blind to the divine ground of law. Divine love, the source 
of the law, is so closely interwoven with the Decalogue, 
that any attempt to separate the spirit or the source of 
law from law itself destroys its very meaning and role. 
Love cannot replace law, for it is an imperative, not an 
indicative. An imperative without specific content cannot 
be a norm and cannot define the norm of behavior.
Dispensationalists define the law of Christ as 
divine love. They place much emphasis upon the fact that 
Paul talks about the law of Christ and place it in adver­
sary relationship with Moses' law. The law of Christ has 
taken the place of the external law of Moses which demands 
love.2 What did Paul mean by his expression "the law of 
Christ" (Gal 6:2)? Did Paul exclude the Ten Commandments 
from this expression as Dispensationalists contend? The 
answer to these problems requires an investigation of the 
meaning of the expression in its immediate context.
^■Henry, Christian Personal Ethics. 356-357.
2NSRB. 1347, n. 1 (2 John 5).
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The Law of Christ
A number of scholars have proposed solutions to the
question posed by the appearance of this expression. The
most prominent of these scholars are Schoeps, W. D. Davies,
Dodd, Raisanen, and Stoike. The first two scholars, on the
basis of the Rabbinic sources, consider "the law of Christ"
as an eschatological or messianic Torah given through the
Messiah.1 Dodd sees the expression "the law of Christ" as
parallel to "the law of the Spirit of life in Christ" (Rom
8:2).2 He states in another work:
The law of Christ is not a specialized code of regula­
tions for a society with optional membership. It is 
based upon the revelation of the nature of the eternal 
God, and it affirms the principles upon which His world 
is built and which men ignore at their peril.3
In short, Dodd refers to the verba Christi. which now
replaces the Mosaic law.4 His view has been criticized as
■̂H. J. Schoeps, Paul: The Theology of the Apostle
in the Light of Jewish Religious History, trans. Harold 
Knight (London: Lutterworth Press, 1961), 168-218; W. D.
Davies, Torah in the Messianic Age and/or the Aae to Come 
(Philadelphia: Society of Biblical Literature, 1952), 9,
90-91.
2Dodd, The Bible and the Greeks, 3 7.
3Idem, Gospel and Law: The Relation of Faith and
Ethics in Earlv Christianity (New York: Columbia Univer­
sity Press, 1951), 81.
4He contends that "to fulfill the law of Christ" 
connotes "the intention to carry out, in a different set­
ting and in altered circumstances, it is true, the precepts 
which Jesus was believed to have given to Hi*= disciples, 
and which they handed down to the church. This is to be 
ennomous christou." "It is evident (in this place, at 
least) that the Torah is not conceived as being identical, 
or equivalent, or at any rate co-extensive, with the Law of
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unsubstantiated by Heikki Raisanen. Davies also regards 
the law of Christ as a collection of sayings of Christ.1 
For Raisanen, the law of Christ refers simply to "the way 
of life characteristic of the church of Christ.2 According 
to him, there are two other views on the meaning of "the 
law of Christ": the interpretations that this law of Christ 
is identical with the Mosaic law or "the law of faith" (Rom 
3:27) and "the law of Spirit" (Rom 8:2) with the torSh.3 
Another interpretation is that Paul took over this expres­
sion from his opponents.4 On the other hand, some see it
God, which is either a different, or a more inclusive, law 
than the law of Moses." See "ENNOMOS CHRISTOU," Studia 
Paulina (Haarlem: De Erven F. Bohn, 1953), 102-103, 98.
^■William. D. Davies, Paul and Rabbinic Judaism (New 
York: Harper and Row, 1948), 69-74, 142-145, 174-176. This 
view is rejected by Albert Schweitzer as an unpardonable 
anachronism (The Mysticism of Paul the Apostle [New York: 
Seabury, 1931], 297) and by Victor Paul Furnish as ignoring 
the controlling thought in the context (Theology and Ethics 
in Paul [New York: Abingdon Press, 1968], 62).
2Heikki Raisanen, Paul and the Law. WUNT 29 
(Tubingen: J. C. B. Mohr, 1983), 78-82. Here he points out 
that Dodd's view cf the object of the statement "bear each 
other's burdens" is artificial and that it would be dif­
ficult to find any extant word of Christ which would fit 
the context.
3Ibid., 77-78.
4Dieter Georgi, "Exegetische Anmerkungen zur 
Auseinandersetzung mit den Einwanden gegen die Thesen der 
Bruderschaften," in Theoloaische Existenz Heute. n.f. 70 
(Munich: Kaiser Verlag, 1959), 111-112. This view presumes 
Paul's confusion in adopting this expression. Cf. Donald 
Allen Stoike, "‘The Law of Christ': A Study of Paul's Use 
of the Expression in Galatians 6:2" (Th.D. dissertation, 
The School of Theology at Claremont, 1971), 240.
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as Paul's own expression.1 Among these interpretative 
options concerning the meaning of the phrase "the law of 
Christ," the last option seems most probable in compari­
son with other similar Pauline expressions such as "the law 
to Christ" (1 Cor 9:21) and "the law of the Spirit of life 
in Christ Jesus" (Rom 8:2).
Yet there still remains a question of its content. 
Paul's formula must be understood in its immediate context. 
The sentence of Gal 6:2 must be read as a unity. It says: 
"Bear ye one another's burdens, and so fulfil the law of 
Christ." Obviously the term baros2 in the phrase "Bear ye 
one another's burdens" is related to the preceding verse, 
according to the progression of the context (Gal 5:13-6:10, 
the paraenesis). Paul appeals to the entire congregation 
to "keep in step with the Spirit" (5:25). In Gal 5:26 
provocation and envy are expressions of a spirit of self- 
conceit. It is the opposite of love, since love is caring 
for one another to the same extent as one cares about 
oneself (5:14). "Love thy neighbour" in this verse is the 
theme of this section. In the following verse (6:1), Paul 
asks those who would claim to be spiritual (pneumatikoi) or
^•Heinrich Schlier, Per Brief an die Galater. 
Kritisch-Exegetischer Kommentar uber das Neue Testament 
(Gottingen: Vandenhoeck & Ruprecht, 1965), 272.
2It should be also be noted that the word baros has 
a broad range of meaning, such as "bodily weight," "suffer­
ing," "moral lapses, temptations and guilt," "force," 
"violence," "affliction," etc. Cf. Gottlob Schrenk, 
"Baros," in TDNT (1964), 1:553-561.
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who had not given up the true gospel in the Galatian 
churches to keep their responsibilities in mind and to 
remove those problems, faults, and even sins (6:2). The 
statement that the law is fulfilled by love for one another 
(5:14) is the basis for the specific exortation to bear one 
another's burdens.1 Here Paul is emphasizing the spirit of 
law. By connecting the nomos of love with Christ, he 
points out that this spirit of law must be renewed with the 
coming of Christ. Thus, it is strange, in this context, to 
interpret "the law of Christ" as replacing the law with 
love. Likewise, Stoike concludes from his historical 
research and exegetical consideration that Paul is not 
formulating a new law for the Christian church in the 
expression "the law of Christ," but, by picking it (the law 
of Christ) up from the debate taking place between himself 
and his opponents, he is attempting to dilute any legalis­
tic implications which might be inherent within the term 
nomos.2 Considering the traditional argument that Paul's 
opponents in Galatians were certain Judaizers3 who
^■Douglas Kim Fletcher regards vs. 14 as an inter­
pretative key for 6:2. "The Singular Argument of Paul's 
Letter to the Galatians" (Ph.D. dissertation, Princeton 
Theological Seminary, 1982), 202.
2Stoike, "'The Law of Christ," 243-250.
3Since Ferdinand C. Baur, who understood Paul's 
opponents as Judaizers who were supported by the apostles 
at Jerusalem, in his Paulus. der Apostel Jesu Christi 
(Stuttgart: Becher & Muller, 1845), 253, 257, the identity 
of the adversaries in the epistle have been traditionally 
assumed as the Jewish Christians. Yet some scholars modify
Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.
299
distorted the role of the law and tried to impose upon the 
Gentile converts the ceremonial law, it is not strange that 
Paul defines the real epitome of the commandments, love, by 
the expression "the law of Christ." This interpretation 
corresponds to the immediate context— from the single 
command of love (5:14) to the prohibition of challenging
this traditional view. For examples, J. B. Lightfoot 
rejected Baur's contention that the opponents were under 
the auspices of the church leaders of Jerusalem. See St. 
Paul's Epistle to the Galatians (London: Macmillan, 1865); 
George Howard, Paul: Crisis in Galatia. A Study in Early
Christian Theology (Cambridge: Cambridge University Press, 
1979), 2-3; John W. Drane, Paul: Libertine or Legalist? A
Study in the Theology of the Maior Pauline Epistles 
(London: SPCK, 1975), 34. Johannes Munck modifies Baur's
theory and proposes Gentile Christians in Paul and the 
Salvation of Mankind, trans. F. Clarke (Richmond: John
Knox Press, 1959), 87. Lloyd Gaston observes that many of 
Paul's opponents were Jewish Christians and some might have 
been non-Christian Jews. Paul and the Torah (Vancouver: 
University of British Columbia Press, 1987), 137. W. G.
Kiimmel regarded the opponents as "Jewish Christians who 
preached first of all circumcision, but the fulfillment of 
the law as well" in his Introduction to the New Testament, 
trans. H. Kee (Nashville: Abingdon Press, 1975), 300.
Franz Mussner agrees with Kiimmel in Per Galaterbrief (Frei­
burg: Herder, 1974), 25. The modified view of traditional
theory is probably right; that is, Judaizing Christians 
arose within the church at Jerusalem without the support of 
the apostles and spread out in the Galatian area, urging 
the believers to obey the OT law for God's favor. Accord­
ing to John Gale Hawkins, Paul's opponents are not Judaiz­
ing Gentile Christians but Jewish Christian Judaizers, who 
have come into Paul's churches trying to induce the Gentile 
Christians to adopt the law of Moses. See "The Opponents 
of Paul in Galatia" (Ph.D. dissertation, Yale University, 
1971) . Wilhelm Liitgert agrees that there were Jewish 
Christians as opponents in Galatia. Furthermore, he is 
convinced that antinomians were even more threatening and 
that seems to be the object of most of the Epistle. Gesetz 
und Geist: Eine Untersuchuna zur Voraeschichte des Galater­
brief es . Beitrage zur Forderung christlicher Theologie, 
vol. 22, bk. 6, ed. D. Schlatter and W. Lutgert (Guters- 
loh: Bertelsmann, 1919), 5.
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and envying each other (5:26). To be sure, love is "the 
content of the law of Christ."1 In this sense, the law 
based on love has a positive value in this epistle.2
Schrenk argues that by "the burdens," Gal 6:2 
refers to "moral lapses, temptations and guilt," in the 
broad sense, to "the total task of love."3 This verse, 
therefore, implies a certain derailment of some Christians 
from the moral standards or lack of fruit in their 
character. Thus Paul points out that God guarantees the 
fruit of love in believers by the Spirit (Gal 5:22-23). 
Accordingly, love would be meaningless without moral 
guidelines. Torah, commandments, and love are also 
meaningless without Christ, for Christ in the expression 
"the law of Christ" is the hermeneutical center of the 
Torah.4 The true nature of love's relationship to law is 
not contradictory but complementary and mutually indispen­
sable in Christ. In this sense, it is clear that the 
category of the law was not abrogated with Christ's advent,
1Herman Ridderbos, Paul: An Outline of His Theo­
logy. trans. Richard de Witt (Grand Rapids: William B.
Eerdmans Publishing Co., 1975), 293.
2Fletcher criticizes Stoike's statement: "Indeed
the law does not have any positive value as it is described 
in this epistle" ("The Law of Christ," 248-249). Fletcher, 
"The Singular Argument," 202.
3Schrenk, "Baros," TDNT (1964), 1:555.
4Eckhard J. Schnabel, Law and Wisdom from Ben Sira 
to Paul: A Tradition Historical Enquiry into the Relation 
of Law. Wisdom, and Ethics. WUNT 2 (Tubingen: J. C. B.
Mohr, 1985), 297.
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but rather has been maintained in Christ, ennomos christou 
(1 Cor 9:21). Nixon understands the law of Christ as a 
fulfillment of the Mosaic law in the sense of giving full 
meaning to it, extending it from the part to the whole, and 
from the act to the motive.1 Paul, to be sure, affirms the 
continuity between the Mosaic law and "the law of Christ."2 
He does not suggest any concept of "pure law" with the 
expression "the law of Christ."
To establish the hypothetical theory of pure law 
belongs to the metaphysical analogy or ideological inquiry. 
It seems to be as difficult as seeking the concept of the 
natural law in the philosophy of law or moral philosophy.3
l-Robin Nixon, "The Universality of the Concept of 
Law," in Law. Morality and the Bible: A Symposium, ed.
Norman Anderson and others (Downers Grove, IL: Inter-
Varsity Press, 1978), 120.
2See Ridderbos, Paul. 283-285; Andrew John
Bandstra, The Law and the Elements of the Word: An
Execxetical Study in Aspects of Paul's Teaching (Kampen: J. 
H. Kok, 1964), 114.
3Thomas Aquinas (1226-1274) distinguished between 
four different kinds of law: the eternal, the natural, the 
divine, and the human law. The eternal law, lex aeterna. 
is the divine reason and wisdom directing all movements and 
actions in the universe. In its eternity it is known only 
to God. Yet though no ordinary man is capable of knowing 
the eternal law in its whole truth, he can have a partial 
notion of it by means of the faculty of reason, with which 
God has endowed him. This participation of the rational 
creature in the cosmic law is called natural law, lex 
naturalis. It is incomplete and inferior to the dictates 
of divine reason, but it enables man to know at least some 
of the principles of the lex aeterna. Accordingly, man has 
a natural inclination to do good and to avoid evil and the 
natural inclination forms part of the natural law. The 
divine law, lex divina. is the law revealed by God through 
the Scripture and recorded in it. The natural law, as a
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To seek certain natural laws, moral philosophers start from 
a view of human nature arrived at by scientific and/or 
philosophical reflection. They assert that human nature 
provides the basis of moral duties and obligations.1 The 
goal of the notion of natural law has been to seek a higher 
moral claim on man. Dispensationalists do not give us 
enough scientific, philosophical, or theological ground for 
the possibility of pure law. What is worse, thf.y destroy 
the biblical statements such as the Decalogue for this 
work. For them, the higher norm is not a set of rules man 
must follow under threat of punishment, but simply pure law 
(love), the dynamic-ordering principle of the Christian 
being. In this sense, Dispensationalists are concerned 
with pure law in the abstract and seek to separate the 
meaning of law from the code itself. Yet separating their 
concept of pure law from the literal statement of the 
Decalogue goes beyond biblical study. It is also doubtful 
whether the basic principle of love without the more 
specific requirements can operate for its purpose. In the 
development of jurisprudential thoughts, the theory of pure
body of general and abstract principles, is supplemented by 
this divine law as to how men should conduct their lives. 
The human law, lex humana. is ’"an ordinance of reason for 
the common good, made by him whc has care of the community, 
and promulgated." Thus, Aquinas incorporates some postu­
late of reason into his definition of law. See Aquinas, 
Summa Theoloaica 2.1.93.2; 2.1.91.2, 3; 2.1.94. 2, 3;
2.1.90.1, 4.
1Gerard J. Hughes, "Natural Law," The Westminster 
Dictionary of Christian Ethics (1986), 412-413.
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law is a theory of the positive law, of the code itself.1 
Dispensationalists' analytical methodology tc separate the 
ground of law from the so-called code is foreign to the 
life and thought of Bible times, in which the collective 
consciousness was more dominant in the minds of people. As 
divine love springs from the deity Himself, so does the law 
of God. Love is not an independent reality. The law of 
God is the visible message of this love. Divine love has 
to be demonstrated through man's love. Indeed, love is not 
emotion but Christian attitude in action.2 Love as a 
emotion is more or less momentary or spasmodic. Emotion is 
an effect of an attitude. It is only love as an attitude 
that is continuous or lasting. Love is a total response—  
dynamic of whole being. It takes the form of the impera­
tive. Thus, it is related to eternal principles. In a 
discussion of the human possibility of a pure or disinter­
ested love, Adams argues that all human love has a degree
1According to Hans Kelsen, the pure theory of law 
concerns itself with the positive law exclusively. It 
endeavors to answer the cognitive question, "What is the 
law?'' but not the normative question, "What ought it to 
be?" Thus, based on the principles of methodological 
purity of jurisprudential cognition, it seeks to free the 
science of law from the intrusion of foreign and extraneous 
society, such as psychology, sociology, and ethics. For 
Kelsen, law is concerned not with the facts of human 
behavior but with norms, which are rules or standards of 
conduct forming part of a unified system. See Hans Kelsen, 
Pure Theory of Law, trans. Max Knight (Berkeley: University 
of California Press, 1978).
2Cf. George E. Ladd, A Theology of the New Testa­
ment (Grand Rapids: Wm. B. Eerdmans Publishing Co., 1974), 
524.
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of self-regard.1 For a Christian as the new man in Christ, 
there is still a duality, a confrontation of God's will and 
one's wishes. The Christian still experiences a distinc­
tion between what one ought to do and what one wants to do. 
He/she, therefore, still needs the basic guidelines for the 
proper realization of love toward God and man. The law 
relationship to love is not exclusive but inclusive 
mutually.
Althaus's concept of "command" is similar to the 
concept of pure law. He attempted to make a distinction 
between "command (Gebot)" and "law (Gesetz)" as of funda­
mental importance for a proper understanding of God's 
dealings with mankind and each man.2 The command is 
supralapsarian, but the law infralapsarian. The will of 
God or love belong to the dimension of the command.3 
Although love contains an imperative, it is not an imper­
ative of "ought" but an imperative of "is."4 Christian
1Robert Merrihew Adams, "Pure Love," The Journal of 
Religious Ethics 8 (Spring 1980): 83-99. John Giles
Milhaven also accepts Adams' conclusion and adds that 
strands of selflessness and self-concern make all human 
love self-contradictory and that this conflicting love can 
be a good Christian love. See his "Response to Pure Love 
by Robert Merrihew Adams," The Journal of Religious 
Ethics. 101-104.
2Paul Althaus, The Divine Command: A New
Perspective on Law and Gospel, trans. Franklin Sherman 
(Philadelphia: Fortress Press, 1966), 2, 7.
3Ibid., 12-14.
4Ibid., 33.
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life is free from the law which condemns man, but not from 
the command given under the guidance of the Holy Spirit. 
His explanation of the command is nothing else but the 
ground of the law. His distinction of the command and the 
law is too arbitrary.1 The term entole is sometimes used 
as the subordinate concept of the law,2 and sometimes as 
the designation of a corpus of decrees and commandments, 
even as designation of the law as a whole in the case of 
the parallel word to misvah in Deuteronomy.3 Entole (or 
entolai) in the Johannine writings is related especially to 
the essential spirit or love of the law of God. John often 
links the keeping of His commandments with love.4 If the 
concept of that entole would presuppose the abolishment of 
the law in Jesus, it is so radicalized into love that it is 
emptied of all structure and content. Rather, we note, as
•̂For instance, presuming a strict terminological 
and theological distinction between law and commandment in 
the Johannine literature, he asserts that the law was given 
only to the Jews by Moses and that the commandments, to His 
Son and through Him. See ibid., 5-7. In fact, John uses 
the term nomos as having various connotations in the 
fourth Gospel. Cf. W. D. Davies, "Law in the NT," IDB 
(1962), 3:101.
2In John 7:19, 23, nomos is used as a specific
commandment.
3Schnabel, Law and Wisdom. 34. Misvah is 
literally a command. It can be applied to any sort of 
command, including those commands which are not of 
permanent obligation and can be fulfilled once for all. 
They could be casuistic or apodictic.
4If the commandments in the Johannine writings are 
regarded as identical with love, then tautology would be 
unavoidable in John 14:21, etc. See p. 288.
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Schrenk stated, that the new factor concerning the "new 
entole" in the Gospel of John is its new christological 
foundation.1
The Decalogue as the Moral Law
Dispensationalists see the Ten Commandments as a 
code, a set of rules or restrictions imposed on Israel
alone. Therefore, they reject them as the moral law for 
the church. Yet they take the principles of the Ten Com­
mandments which are restated in the NT as part of the
Christian code, with the reservation that it is not a
continuation of part of the Mosaic law. Can this be
substantiated by the NT?
This dispensational position is based on the 
premise that the Sinaitic covenant belongs to the covenant 
of works. We have already discussed the invalidity of this 
premise. The law was not a covenant of works in the sense 
that Israel's salvation depended upon obedience to it. 
Accordingly, the NSRB's insistence that the nature of the 
law is not grace2 has lost its basis. The law was not
-’•Gottlob Schrenk, "entellomai, entole," TDNT 
(1964), 2:553. Dale Patrick states, "The love commandment 
is hardly new in the sense of having never been uttered 
before; rather, it is new in the sense of being ever fresh 
and vital, the beginning of new life. It is also new in 
its basis of love for one another as an imitation of and a 
response to Jesus's love and identification of his commu­
nity as his." See Old Testament Law (Atlanta: John Knox 
Press, 1985), 214-215.
2NSRB, 96, n. 1 (Exod 20:1).
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given as a burden. Rather, it was Yahweh's gift to Israel. 
"The law is the sign of grace."1 While it may be the 
secular jurists' opinion to divorce grace from the meaning 
of law, it is not a biblical perspective. As we have 
noted, the moral law as expressed in the Ten Commandments 
is an expression of the same grace as the good news of the 
gospel.
Based on the secular understanding of law, McClain, 
a co-editor of the NSRB, argues that the divine law cannot 
be separated from its sanctions.2 A law without penalty, 
according to him, is meaningless. Since Christ removed the 
condemnation, the penalty of the law at the cross, the 
divine law devoid of its penalty could no longer exist in 
the Christian era.3 In the first place, McClain does not 
take into consideration the fact that the Ten Commandments 
generally do not specify any penalty.4 That was done in
^■John E. Toews, "Some Theses Toward a Theology of 
Law in the New Testament," The Bible and Law. Occasional 
Papers, No. 3 (Elkart, IN: Council of Mennonite Seminaries, 
1982), 46. Ernest F. Kevan contends that the Puritans
understood the Mosaic law as the exhibition of God's grace 
for mankind in his book The Grace of Law (Grand Rapids: 
Baker Book House, 1965), 109-136.
2McClain quotes John Austin's three elements of 
law--command, obligation, and sanction, and Daniel 
Webster's statement "A law without a penalty is simply good 
advice" for his argument. See McClain, Law and Grace. 10-
12.
3Ibid.
4It is a common fact that there are no penalty sti­
pulations in the constitutional law.
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related casuistic laws which state the offense more clearly 
and determine the proper penalty. In the second place, he 
failed to distinguish Christ's bearing of the condemnation 
as His penal substitution from the continuity of the law. 
Christ bore the curse that humans should have borne (Gal 
3:13). Yet this fact cannot be the denial of the law 
itself, for the cause of this problem is sin, not the law. 
Christ takes the consequeces of the transgression of the 
law, the wrath of God, the curse of sin, upon Himself (cf. 
Rom 8:3-4). Moreover, the affirmative passages of the law 
(Matt 5:17-19; Rom 3:20, 31; 7:7; 1 John 3:4; 5:4; etc.)
lead most commentators to uphold the continuity of the 
Decalogue even after the crucifixion.
Aldrich has a view similar to McCJain's position. 
Yet Aldrich's is slightly different. According to him, the 
eternal moral laws were "embodied in a code of legislation 
by Moses with fitting penalties for every violation." And 
"under grace the same moral principles appear but in a 
setting of grace that might be paraphrased" as gracious 
suggestions for believers.1 He, however, criticized the 
writers who spoke of the Decalogue as the "inexorable law 
of God" and urged him to separate its moral principles from 
the code,2 for vindicating the Decalogue as unalterable 
would give the Seventh-day Adventists the advantage in the
^-Aldrich, Holdirj Fast to Grace. 76.
2Ibid., 69-70.
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debate. Thus, he advises the supporters of the Decalogue 
to see it as a temporary institution. This appeal is 
curious when one considers the Decalogue as a true reflec­
tion of the nature of God Himself. It is a form of the 
moral law.1 The Ten Commandments are the foundation of New 
Testament religion.2 God codified a vertical moral norm, 
representing His character and the principles of His 
government, for the standard of man's right relationship 
(I-Thou relationship) with, and conduct toward, God3 and 
embodied a horizontal moral norm for the standard of human 
relationship.4 Admittedly, the moral law is the basis of 
the Ten Commandments, and the Decalogue itself means "the 
preservation of the Divine V o i c e . T h e n ,  the question 
arises, Did God give the Decalogue solely to Israel and the 
moral law, its abstracted kernel, to the church, excluding 
the Decalogue itself?
In connection with this question one needs to 
consider the philosophical term "moral law" and its
1Kaiser, Toward an Old Testament Theology. 114.
2Earl L. Douglass, The Snowden-Douglass Sunday 
School Lessons (New York: Macmillan Co., 1946), 279.
3The first four commandments of the Decalogue 
teach a vertical moral norm.
4The last six commandments of the Decalogue provide 
a horizontal moral norm.
^Martin Buber, Moses: The Revelation and the
Covenant (New York: Harper & Brothers, Publishers, 1958),
130.
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relationship to the Decalogue. In a teleological sense the 
moral law is regarded as a rule for the attainment of good 
which every man seeks. It is commanded because it is good. 
This was the characteristic of Greek theories. On the 
other hana, in a juridical sense, it is the ultimate 
authoritative law of morality, or the law of the highest 
norm. In this system it is good because it is commanded. 
This became predominant in Christian times.1 Moral law, 
thus, is the norm of morality, as the declaration of God's 
will which directs and binds all men, in every age and 
place, to their supreme duty to Him. Theologically "the 
Decalogue represents itself as moral law."2 It should be 
distinguished from the ancient Greek and the modern 
theories of the natural moral law. Its apodictic form is 
without parallel in ancient oriental law except in the 
stipulations of the suzerainty treaties and "its content is
1Norman Wilde, "Moral Law," Encyclopedia of Reli­
gion and Ethics. (1916), 8:833. From the standpoint of the 
rational concept, Immanuel Kant, following the juridical 
concept of moral law in general, sees it as the idea of law 
which expresses the necessity of an action done from duty. 
See Edward Caird, The Critical Philosophy of Immanuel Kant 
(Glasgow: James Maclehose and Sons, 1909), 2:159-168.
2Hans Reiner, "Moral Law," Encyclopedia of Theo­
logy: The Concise Sacramentum Mundi. ed. Karl Rahner (New 
York: Crossroad, 1986), 984; Josef de Vries states that
the moral law coincides with the Decalogue of the Bible in 
his article "Moral Law," Philosophical Dictionary, trans. 
and ed. Kenneth Baker (Spokana, WA: Gonzaga University
Press, 1972), 257; see also Charles Buck, "Law," A Theolo­
gical Dictionary (1836), 230.
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permeated with the spirit of the religion of Yahweh."1 
Because the Decalogue contains the essential principles of 
moral law, Dispensationalists attempt to separate the 
latter from the first and emphasize the permanent obliga­
tion of believers to the moral law. Yet it is an uncalled- 
for interpretation based on a philosophical premise. The 
thrust of the statements of Jesus Christ and Paul indicates 
clearly that they understand the Decalogue itself as the 
moral law by quoting from the Ten Words and by holding them 
up as the perfect code (Mark 10:19; 12:28; Rom 13:9).
Fairbairn equates the moral law with the Ten Commandments, 
a brief but comprehensive precept, and he states that the 
moral law always has two aspects— command and prohibition—  
like the Ten Commandments.2 Even a Dispensationalist such 
as Hilgenberg admitted the Decalogue as being the moral 
law. Yet a problem arises when he rejects it as the 
guideline or direct obligation for the church.3 Without 
the moral law as the specified norm for his conduct, man is 
ethically and spiritually lost in an unstable life style.
^-Johann Jakob Stamm and Maurice Edward Andrew, The 
Ten Commandments in Recent Research. Studies in Biblical 
Theology, No. 2 (Naperville, IL: Alec R. Allenson, 1967), 
33, 62.
2Fairbairn, The Revelation of Law. 87, 94; Kaiser
also admits the moral law of the Ten Commandments and the 
double sides of command and prohibition in his Toward an 
Old Testament Theology. 114-115; Campbell equates the Deca­
logue with the moral law in Israel and the New Covenant. 
43 .
3Hilgenberg, "The Law of Moses," 149, 159.




Seven major reasons state why the Decalogue as 
moral law was not designed for Israel only, but that all 
mankind must be considered. At the same time, these 
reasons form the essential objections against the 
Dispensationalist argument for the temporariness of the 
Decalogue.
1. The first reason is its pre-existence before
Sinai. The dynamic relationship of love and law was not
promulgated at Sinai for the first time. Deep-rooted in
the concept of natural law, Luther states that
we also want to discuss the Ten Commandments. For per­
haps the Jews will also call the Ten Commandments the 
law of Moses, since they were given on Mount Sinai in 
the presence of none but Jews or children of Abraham, 
etc. You must reply: If the Tan Commandments are to be 
regarded as Moses' law, than Moses came far too late, 
and he also addressed himself to far too few people, 
because the Ten Commandments had spread over the whole 
world not only before Moses but even before Abraham and 
all the patriarchs. For even if a Moses had never 
appeared and Abraham had never been born, the Ten 
Commandments would have had to rule in all men from the 
very beginning, as they indeed did and still do.1
In a explanation of Luther's Small Catechism, Stump states:
The Ten Commandments are called the Moral Law, or more 
briefly the Law, and sometimes the Decalogue or the Ten 
Words. . . . The law of God was originally written in
man's heart at creation. We call that law in the 
heart, Conscience.2
1Martin Luther, "Againsc the Sabbatarians," 
Luther's Work. 47:89.
2Joseph Stump, An Explanation of Luther's Small 
Catechism: A Handbook for the Catechical Class (Philadel­
phia: Lutheran Publication House, 1907), 39. See also
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Fairbairn explains that the original standing of our first 
ancestors was under the bonds of moral obligation, and that 
they had the innate apprehension of all natural knowledge 
and power to remain under that system.1 The idea that the 
law was written is supported by explaining that when the 
Gentiles, having no revealed code of moral conduct such as 
the Jews possessed, did by nature the things contained in 
the law, the principles of the moral law, they showed the 
work of the law written in their hearts (Rom 2:14-15). 
"Sin is the transgression of the law" (1 John 3:4; cf. Rom 
4:15; 3:20; 7:7). If so, we can deduce that there was law 
at the time of Adam's transgression. The transgression of 
Adam and Eve certainly covers the evil deeds of coveting 
and stealing the forbidden fruit. Cain's murder of his 
brother was a violation of a commandment. Kaiser specifies 
the existence of all Ten Commandments in the Genesis period 
in the unwritten form— in fact, written on hearts instead 
of stone: The first— "Get rid of the foreign gods" (35:2); 
the second— "Why did you steal my gods?" (31:39); the 
third— "I want you to swear by the Lord" (24:3); the 
fourth— "God blessed the seventh day and made it holy"
Epitome of Rev. Dr. Erick Pontoppidan's Explanation of 
Martin Luther's Small Catechism, trans. Edmund Belfour 
(Chicago: John Anderson Publishing Co., 1907), 9. It
states: "In the creation He wrote it [the moral law con­
tained in the Ten Commandments] in men's hearts, and hence 
it is called the Law of nature."
1Fairbairn, The Revelation of the Law in Scripture.
34-40.
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(2:3); the fifth— "The days of mourning my father are near" 
(24:41); the sixth— "Where is your brother Abel?" (4:9); 
the seventh— "How then could I do such a wicked thing and 
sin against God?" (39:9); the eighth— "Why have you stolen 
my silver cup?" (44:4-7); the ninth— "[Joseph] came to me 
to make sport of me . . . but . . .  he ran" (39:17) ; the
tenth— "You are as good as dead because of the woman you 
have taken: she is a married woman" (12:18; 20:3).1
2. The second reason to believe in the permanence 
of the Decalogue is that it is quoted by Jesus and Paul in 
the NT. When the Pharisees complained that the disciples 
transgressed the traditions of the elders by eating with 
unwashed hands, Jesus Christ pointed out that His opponents 
virtually broke the fifth commandment (Mark 7:1-13). In 
reply to the question of the rich young ruler regarding the 
commandments he should keep, Jesus enumerated the horizon­
tal moral norms for the ideal human relationship from the 
second table of the Decalogue (Mark 10:17-30).2 Dispensa- 
tionalists would reject these cases as proper evidences by 
arguing from the fact that they were related to the Jews 
who should obey the law. But Isa 56:5-6 clearly says the 
Sabbath observance is important both for the Jews and for
^Kaiser, Toward the Old Testament Ethics. 82.
2Besides, see Thomas Linton Leishman's discussion 
of the Sermon on the Mount with regard to each of the Ten 
Commandments in The Interpretation of the Old and New 
Testaments (New York: Vantage Press, 1968), 187-201.
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Gentile believers. In the Epistle to the Romans, Paul men­
tions several commands of the second table of the Decalogue 
as fulfilled by love, the foundation of law (Rom 13:8-10). 
Here it is evident that a high place is given to the Deca­
logue.1 The specific illustration of the commandments here 
prevents making man stand on Nevin's ethical relativism or 
subjectivism.2 If Witmer, a Dallas theologian, is correct, 
the recipients of Paul's Epistle to the Romans were mostly 
Gentile believers with a small minority of Jews.3 The list 
of vices in Col 3:5-6, which refers to "fornication, 
uncleanness, inordinate affection, evil desire, and 
covetousness (which is idolatry)," is based on the seventh 
(fornication, uncleanness, inordinate affection) and the 
tenth (evil desire, covetousness) commandments interpreted 
in relation to the second commandment (idolatory).4 Paul 
also reiterated the importance of the fifth commandment,
^■Robert M. Grant, "The Decalogue in Early Chris­
tianity," HTR 15 (1945): 6.
2For he suggested the right to decide the doubtful 
thing in love. See p. 190.
3John A. Witmer, "Romans," BKC (NT), 436. About
Roman Christianity in the first century, see Wolfgang 
Wiefel, "The Jewish Community in Ancient Rome and the 
Origens of Roman Christianity," in The Romans Debate. ed. 
Karl P. Donfried (Minneapolis: Augsburg Publishing House,
1977), 100-119. Here Wiefel asserts that the real
addressee of Romans is the new Christian congregation 
which constitutes itself after the expulsion of the Jews 
under Claudius.
4Grant, "The Decalogue in Early Christianity," 6.
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"the first commandment with a promise,"1 in Eph (6:2) which 
teaches that Jewish and Gentile believers are one in 
Christ.2 Eph 4:25-30 may summarize the seventh to the 
tenth commandments.3 Tuttle even admits that all Paul's 
examples are taken from the Decalogue.4 Thus, it is clear 
that Paul addressed the Decalogue even to Gentile believ­
ers, without drawing any distinction between them and 
Jewish believers.5 Another relevant paraphrased passage is 
1 Tim 1:9-10, where the Apostle specifically follows the 
order of the Decalogue and transforms it into a Hellenistic
1Harold W. Hoehner interprets the meaning of the
phrase "the first" as being of primary importance for
children. See his "Ephesians," BKC (NT), 642.
2The recipients of the Epistle are generally known
as the churches in Asia and the Ephesians. As "aliens" and
"strangers," they had no hope in the Messiah and were 
without the knowledge of the true God (Eph 2:12). But they 
became one with Jews (2:14) and were equally heirs to the 
promises for Jews. Unity is the theme of the Epistle 
(4:4) .
3F . E. Vokes, "The Ten Commandments in the New 
Testament and in First Century Judaism," Studia Evangelica. 
vol. 5, Papers Presented to the Third International 
Congress on New Testament Studies Held at Christ Church. 
Oxford. 1965. part 2: The New Testament Message. Texte und 
Untersuchungen, Bd. 103 (Berlin: Akademie-Verlag, 1968), 153.
4A. H. Tuttle, "Decalogue," Unger's Bible Diction­
ary (1960), 257.
5Regarding Paul's direct and indirect references to 
the commandments, see Myers, Grace and Torah. 76. Here 
Myers states that Paul is still "in the awe of the torah." 
pointing out his condemnation of images (Rom 1:23), the 
list of evils (Rom 1:29) among which are covetousness, 
murder, deceit, disobedience to parents, etc.. and the 
illustration in one of arguments in support of his view of 
the law by referring to the commandments (Rom 2:22-23).
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vice list tLasterkataloqet , presenting it as sound doctrine 
that conforms to the glorious gospel of God.1
3. A third reason for the validity of the Deca­
logue in the church-age is that it is often restated in the 
NT. We have already observed some instances of these 
restatements in the second reason. Besides, James supports 
the priority of the moral law over the ceremonial law and 
equates "law" with the Decalogue, for he quotes the seventh 
and sixth commandment (2:8-11).2 Vokes states on this 
matter: "The New Testament reflects the contemporary Jewish 
evaluation of the place of the Decalogue."3 Dispensation- 
alists contend that this phenomenon of its reinstatements 
in the NT means only conveyance of the moral principles 
which were abstracted from it. For instance, Aldrich 
asserts that they are simply gracious suggestions for 
believers.4 His logic is based on the premise of a 
dichotomy between the moral law and the Decalogue, which 
was unfamiliar to the NT writers. Thus, it seems to be an
Walter Lock, A Critical and Exeaetical Commentary 
on the Pastoral Epistles. The International Critical Com­
mentary (Edinburgh: T. & T. Clark, 1952), 12; Fred D.
Gealy, "The First and Second Epistles to Timothy and the 
Epistle to Titus," Interpreter's Bible (New York: Abingdon 
Press, 1955), 11:386-387; Ralph Earle, "1 Timothy," The
Expositor's Bible Commentary (Grand Rapids: Zondervan
Publishing House, 1978), 2:352.
2Cf. Vokes, "The Ten Commandments," 153.
3Ibid., 152.
4Aldrich, Holding Fast to Grace. 76.
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ad hoc argument to disregard the solemnity of the moral 
law, the Decalogue. Actually, it is more reasonable for us 
to see the reiterative phenomena of the Decalogue as 
showing its continuation, its reinforcement, its reaffir­
mations or the illustrations of its binding importance for 
the church. Aldrich's assertion that the fourth command­
ment (Sabbath) is not reinstated in the NT is contrary to 
the examples of Jesus' and Paul's observance of it (Mark 
2:27-28; Luke 4:16; Act 13:14, 44; 16:13; 17:2; 18:4).1 As
Gerstner shows, in Mark 2:27-28, Christ actually affirmed
that the Sabbath was established for mankind and for all 
time and that He actually bound His followers more tightly 
to the Sabbath.2
4. A fourth reason to support the continuous 
validity of the Decalogue for the church is that it was 
regarded as a higher form of law in the churches of the 
second century. These phenomena are found in some 
instances of the historical documents and the writings of 
the period. It is suggested that the Decalogue can be 
found in Pliny's letter on the Christians to Trajan (c. 
112), which reports that the Christians in Bithynia "bound 
themselves by a solemn oath . . . never to commit any
fraud, theft or adultery, never to falsify their word, nor 
deny a trust when they should be called upon to deliver it
^Aldrich, Holding Fast to Grace. 68.
2Gerstner, "Law in the NT," ISBE (1986), 3:86.
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up" in their worship service.1 Aristides sets forth the 
ideal Christian life in an interpretation of the 
D e c a l o g u e .  ̂ De Doctrina Apostolorum. Didache, and the 
Epistle of Barnabas interpret the Decalogue for practical 
use by Christains.3 Grant provides valuable sources on 
this matter.4
5. The fifth reason for seeing the continuity of 
the Decalogue in the church-age is inferred from the 
relationship between the new covenant and the law. As 
discussed in chapter 3, the new covenant was promised 
because of Israel's failure to meet the divine require­
ments. In this new covenant, God would put His laws in the 
minds of the people and write them on their hearts through 
the Holy Spirit (Jer 31:31-34). The promise of Jeremiah 
was reiterated in Hebrews (8:8-10). God's words show that 
the divine law was not to be merely an external standard of 
righteousness when it was given at Sinai. The act of faith 
was the crucial factor. The status and significance of the 
law are never depreciated in the new covenant. The law 
must be "a spring of action to guide and control human
1riinv. Letters with an English Translation bv 
William Melmoth. rev. W. M. L. Hutchinson (Cambridge: 
Harvard University Press, 1947), 2:403-405. Vokes points
out that C. J. Kraemer interpreted Pliny's statement in the 
context of the Decalogue. "Ten Commandments," 148.
2Aristides, Apology 15,3-5.
3Grant, "The Decalogue in Early Christianity," 10.
4Ibid., 11-17.
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conduct."1 This is clearly shown by the fact that the Ten
Commandments are the basis for both the old covenant and
the new covenant. According to Jocz, the old covenant 
hinted at what now becomes a fact in the messianic age."2 
Kaiser also observes that the new covenant began with the 
old promises made to Abraham, Moses, and David and that its 
renewal perpetuated the previous promises all the more.3 
In fact, the new covenant alludes to the changelessness of 
the law of the old covenant by writing it on the hearts 
instead of stone tablets.4 The Spirit is involved in the 
shaping of the law of God in the hearts of His people (Ezek 
36:26-27; Rom 8:2; cf. 1 John 3:23-24). The Holy Spirit 
utilizes the divine law, which was impotent without Him, to 
grant to the believer the promised life of the law (Rom 
8:4). The Spirit of Christ is the Spirit of that life (Rom
8:2) which brings back to the law of God the power of life
meant for it (Rom 7:10 with 2 Cor 3:6, 17).
6. The next reason for the perpetuity of the Deca­
logue is related to its unique origin as a document written
^■"Jeremiah," SDABC, ed. F. D. Nichol (Washington, 
DC: Review and Herald Publishing Assn., 1953-57), 4:467.
2Jocz, The Covenant. 244. Jocz emphasizes cohesion 
as a basic theological principle and points out that there 
can be no cohesion when there is a rift in revelation (see 
p. 245) .
3Kaiser, Toward an Old Testament Theology. 234; 
cf. Peters, The Theocratic Kingdom. 1:322.
4Cf. Kaiser, Toward an Old Testament Theology.
233.
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by God Himself, and its unique place in the sanctuary. The
Decalogue is the kernel of the whole complex Mosaic
legislation. Fairbairn observed that the Decalogue held a
peculiar prominence in the Mosaic legislation because of
being not only the first in order, and in themselves a 
regularly constructed whole, but the part which is 
represented as having been spoken directly from heaven 
in the audience of all the people, amid the most strik­
ing indications of the Divine presence and glory— the 
part, moreover, which was engraved— and, in this endur­
ing form, the sole contents of that sacred chest or ark 
which became the center of the whole of the religious 
institutions of Judaism— the symbolic basis of God's 
throne in Israel.1
Due to its pre-eminent importance, it could be emphatically
rendered as "The Law, to which subsequent enactments stood
in a dependent or ancillary relation."2 This means that
the commandments of the Law are fundamental to OT ethics.3
1Fairbairn, The Revelation of Law in Scripture. 
82-83. Cf. Hilgenberg, "The Law of Moses," 149-153; Arthur 
W. Pink, The Law and the Saint (Welwyn, England: 
Evangelical Press, 1978), 11.
2Ibid., 83.
3For instance, the Psalmists emphasize the 
permanent value of the Law as structuring the whole of 
history and life. Prophets often uttered the moral truth 
of the Decalogue and connected national survival with moral 
rectitude to the law. They charged leaders as well as the 
people with violating and neglecting the law. Hosea 
related the knowledge of Yahweh to the law and rebuked 
Israel sternly (4:6). He declared, "They . . . trespassed
against my law" (8:1). See Benton, "Spiritual and Moral 
Conditions of the Covenant People," 111-112; cf. Henry, 
Christian Personal Ethics. 276-277. According to Shea, the 
clause "He shall confirm the covenant" (Dan 9:27) means "He 
would strengthen a covenant that already existed." Here 
Shea specifies the covenant as the Sinai covenant because 
of the verbal usage employed. Thus, the Messianic mission 
during the seventieth week was to strengthen the law of 
the Sinaitic covenant. See William Shea, "The Prophecy of
Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.
322
Hannah and McClain, dispensational writers, commented that 
the Decalogue is "the hub of all of Israel's religious and 
civil laws,"1 or "the very heart of the Sinaitic law."2 
Yet it has more than this meaning. The facts of God's 
promulgation by voice, His direct inscription with His 
finger, and its placement in the ark of the covenant infer 
that it should be distinguished from the other parts of the 
Mosaic law. As Pink suggested, this distinction would mean 
its binding force on all men beyond the Israelites.3 
Moreover, the ark of the covenant in the typical earthly 
sanctuary was the depository of the Decalogue.4 The 
Decalogue is designated as "two tables of testimony" (Exod 
31:18), "the tables of the covenant" or "two tables of the 
covenant" (Deut 9:9, 11, 15). To contain the "testimony”
Daniel 9:24-27," Seventy Weeks. Leviticus, the Nature of 
Prophecy. Daniel and Revelation Committee series, vol. 3, 
ed. Frank B. Holbrook (Washington, DC: Biblical Research
Institute, 1986), 95-96.
1Hannah, "Exodus," BKC (OT), 139.
2McClain, The Greatness of the Kingdom. 85.
3Pink, The Law and the Saint. 11.
4The term "ark" occurs about 200 times in the OT 
for the ark of the covenant. There are more than 2 2 desig­
nations of the ark, including "the ark of God," "the ark of 
testimony," and "the ark of the covenant." See G. Henton 
Davies, "Ark of the Covenant," ISBE (1962), 1:222. It was
believed by all Jewish authorities that the ark was not in 
the second temple. This is a reason why the second temple 
was regarded as inferior to the first. The ark was a token 
of Yahweh's presence among His people. See Ford C. Ottman, 
The Unfolding of the Aaes in the Revelation of John (Grand 
Rapids: Kregel Publications, 1967), 277-278.
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was the chief purpose of the ark. Therefore, Kennedy and 
Ottman practically call it as "the ark of the Decalogue" or 
"the ark of the law."1 The ark of the covenant and the 
Decalogue are connected so closely that the ark of the 
covenant without the Decalogue is meaningless. The 
Israelites could hardly think of this ark without becoming 
immediately conscious of the D e c a l o g u e  (cf. Heb 9:4; Deut 
10:2) .
7. The last reason to consider the immutability of 
the Decalogue is that it exists until the last days in the 
book of Revelation. At the time of the seventh trumpet, 
the heavenly temple is opened and "the ark of his testa­
ment" is seen (Rev 11:15, 19) as the focal point of the
vision. The ark which contains the law of the covenant 
tells us of the covenant-keeping God.2 It also implies 
that "the law of God's covenant shall appear and issue 
forth over all the earth."3 If then, John's vision of the 
ark in the heavenly sanctuary argues eloquently that the 
Decalogue is to be continual until the last days of the
■*-A. R. S. Kennedy, "Ark," Dictionary of the Bible 
(1918), 1:49; Ottman, The Unfolding of the Ages. 277.
2William Alexander, The Expositor's Bible, vol. 25, 
The Epistles of St. John (New York: A. C. Armstrong and
Son, 1908), 195.
3Herman Hoeksema, Behold. He Cometh I: An Exposi­
tion of the Book of Revelation, ed. and rev. Homer C. 
Hoeksema (Grand Rapids: Reformed Free Publishing Assn.,
1969), 409.
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world and to be connected with the destiny of believers.1 
It is thus unwarranted to suppose that the Decalogue was 
abrogated in the church-age because of its incorporation or 
indivisibility with the Mosaic legislation. Dispensation- 
alists, in fact, are on the track of antinomianism.2
The Law and the Sermon on the Mount
Most Dispensationalists take the position that the 
Sermon on the Mount is primarily reserved for Christ's 
messianic kingdom, which is yet to come. They insist that 
its interpretation belongs to the kingdom, while not 
excluding a present application to Christians.3 It is an 
official declaration of the ethical principles on which His 
messianic kingdom shall be founded. The original purpose 
of the Sermon was not for the age of the church, and the 
redeemed of the present age are not under the law as 
expressed in the Sermon on the Mount, yet the NSRB admits 
that its teachings are applicable and profitable to the 
church in a secondary sense.4
1"Revelation," SDABC. ed. F. D. Nichol (Washing­
ton, DC: Review and Herald Publishing Assn., 1953-57) , 7:806.
2Cf. Gerstner, A Primer on Dispensationalism. 30-
31.
3Donald Keith Campbell, "Interpretation and 
Exposition of the Sermon on the Mount" (Th.D. dissertation, 
Dallas Theological Seminary, 1953), 51; Sandoval L.
Gonzalo, "The Application of the Sermon on the Mount" 
(M.S.Th. thesis, Dallas Theological Seminary, 1981), 54.
4NSRB. 997, n. 4 (Matt 5:3).
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Once again Dispensationalist interpretation seems 
inadequate for at least four reasons:
1. No one disagrees when Dispensationalists inter­
pret the Sermon on the Mount as the moral principles of the 
kingdom.1 But serious questions can be raised when they 
interpret the kingdom of heaven as one which is not yet to 
come or as the millennial kingdom in the eschatological 
context.2 It is to be noted that the kingdom of God and 
the kingdom of heaven seem to be quite interchangeable in
1The Greek word for "kingdom:" basileia has been 
variously interpreted as "reign of God" (E. F. Scott, The 
Kingdom and the Messiah [Edinburgh: T & T Clark, 1911] ,
95; H. B. Swete, The Parables of the Kingdom [London: 
MacMillan, 1920], 163; H. D. A. Major, T. W. Manson & C.
J. Wright, The Mission and Message of Jesus [London: Ivor 
Nicholson and Watson, 1937], 135; George E. Ladd, Jesus
and the Kingdom [London: S.P.C.K., 1966], 118-144, etc.),
"realm over which He rules" (Rudolf Otto, The Kingdom of 
God and the Son of Man [London: Lutterworth, 1938], 138-
146; Sverre Aalen, "'Reign' and 'House' in the Kingdom of 
God in the Gospels," NTS 8 [1962]: 215-240; M. Goguel, The 
Life of Jesus [London: George Allen and Unwin, 1933], 563-
565, etc.), and "a combination of both rule and realm," 
(Werner Georg Kummel, Promise and Fulfillment [London: SCM, 
1961], 28, 52, 91, 124, 153; Archibald M. Hunter, Inter­
preting the Parables [London: SCM, 1960], 39; etc.). The
consensus of opinion concerning its institution considers 
the kingdom as both having come and yet to come. See T. F. 
Torrance, "The Modern Eschatological Debate," EvO 25 
(1953): 101-106; P. E. Davies, "Jesus and the Role of a
Prophet," J3L 64 (1945): 241-254; H. P. Owen, "Eschatology
and Ethics in the New Testament," SJT 15 (1962): 369-383.
2See NSRB. 994, n. 3 (Matt 3:2). See also 
Walvoord, Matthew. 4 5-4 6; Ryrie, Basic Theology. 2 55-2 56; 
Unger, "Kingdom of God/Kingdom of Heaven," Unger's Bible 
Dictionary (1960), 632; Chafer, The Bible Mai or Themes.
191.
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the Gospels.1 In the discussion of the nature of His 
kingdom in the Sermon on the Mount, Jesus sets forth its 
true character in contrast to that of the false ideas about 
the Messiah's kingdom in His days. The Sermon is often 
filled with the present tense of imperatives such as 
"rejoice," "swear not," "go," "give," and "take heed." 
Christ actually stresses the present validity of His 
teachings. For the believer who lives under grace, the 
blessings are present. He nowhere tells that His teach­
ings were mainly related to the future. One must, 
therefore, conclude that Jesus referred not so much to His 
future kingdom of glory as to the present kingdom of divine 
grace.2
1For instance, in Matthew, Jesus begins His public 
ministry with the announcement that the kingdom of heaven 
is at hand (4:17), but in Mark He announces that the king­
dom of God has come near (1:15). The Matthean synonymous 
usage is found in a Lukan parallel regarding the Sermon on 
the Mount. The two expressions of the kingdom of heaven 
and the kingdom of God are parallel in Matt 5:3 and Luke 
6:20. Also compare Matt 10:6-7 with Luke 9:2 and Matt 
13:11 with Mark 4:11 and Luke 8:10, etc. For a detailed 
discussion, see Ladd, Crucial Questions about the Kingdom 
of God. 107-108. Of course, the NSRB admits the similarity 
or the synonymous use between the kingdom of God and the 
kingdom of heaven, with reservation of distinction of 
those two expressions. See 994, n. 3 (Matt 3:2). The 
Sermon on the Mount, for Dispensationalists, belongs to 
the ethic of the kingdom of heaven.
2See James Montgomery Boice, The Sermon on the 
Mount (Grand Rapids: Zondervan Publishing House, 197 2),
12. Hans Dieter Betz pictures the kingdom of heaven in the 
Sermon on the Mount as identical with God's activity of 
continual creation. See Essays on the Sermon on the Mount 
(Philadelphia: Fortress Press, 1985), 89-123.
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2. The Sermon must be seen in the contemporary 
context as a section of the Gospel of Matthew, not a simple 
compendium of Christ's ethical teaching.1 Davies suggests 
that the Sermon was written to solve the relationship 
between the law of Moses and the teaching of Jesus for the 
Palestinian church. He observes that the Sermon presents 
the "Messianic Torah" of Jesus which shows "a new inter­
pretation of the Old Law" that is "authoritative in a new 
way (7:28).1,2 Dealing with the emerging Gnosticism and 
sectarian Essenism, Davies especially compares the Sermon 
with contemporary developments in Pharisaism that culmi­
nated at Jamnia. The existence of an external, liturgi­
cal form of prayer among the society of Jamnia led the 
Matthean Church to have a parallel movement. The Sermon 
was, therefore, written as "the Christian answer to Jamnia.
. a kind of Christian, mishnaic counterpart to the 
formulation taking place there."3 This suggestion does not 
encompass all the known facts about the Sermon. According
xCf. Robert A. Guelich, "Interpreting the Sermon on 
the Mount," Int 41 (January 1987): 124.
2W. D. Davies, The Setting of the Sermon on the 
Mount. 107.
3Ibid., 315. Likewise, Georg Strecker believes 
that the Sermon comes as an epiphany through the mountain 
setting (Matt 5:1) and represents Jesus' normative inter­
pretation of the law that comes as the "Messianic Torah" of 
or the entrance requirements for the kingdom, respectively. 
See his Die Bergprediat: Ein exeqetischer Kommentar
(Gottingen: Vandenhoeck und Ruprecht, 1984), 27, 57, 181-
185.
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to Scripture, Jesus had already spoken the Sermon on the 
Mount long before Jamnia and He repeated parts of it upon 
various occasions later in His ministry.1 But I admit that 
Matthew perhaps faced the similar setting that Davies 
described and that there exists the possibility of the 
Sermon in Matthew being a compilation of sermons or sayings 
of the Lord. From this fact, Joachim Jeremias concludes 
that the Sermon is "a grouping together of separate sayings 
of Jesus which were originally spoken on different 
occasions."2 Walvoord refutes the idea of a collection of 
Jesus' various sayings but admits its repetitions many 
times in explaining the Lukan Sermon.3 The gospels were 
written in the church-age in response to needs and not as 
mere story-telling.4 In the context of Matthew's gospel, 
Davies attempts to seek an appropriate setting of the 
Sermon such as Jewish Messianic expectations, contemporary 
Judaism, the early church, and the ministry of Jesus.5 The
1Notice the fact that the Sermon is scattered 
throughout the Gospel of Luke.
2The Sermon on the Mount. Facet Books, Biblical 
series 2, trans. Norman Perrin ((Philadelphia: Fortress
Press, 1963), 16.
3Matthew. 43.
4John A. Martin, "Dispensational Approaches to the 
Sermon on the Mount," in Essays in the Honor of J. Dwight 
Pentecost. eds. Stanley D. Toussaint and Charles H. Dyer 
(Chicago: Moody Press, 1986), 38, n. 17.
5W. D. Davies, The Sermon on the Mount (Cambridge: 
University Press, 1966), 1-155.
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Sermon sets forth the character of Christianity in contrast 
to that of the Judaism of Jesus' day.1 This historical 
exegesis concurs with the idea that the Sermon was written 
for applicability and practicability to the church. It is 
impossible to apply the sermon exclusively to the millen­
nial age in which the Lord's earthly rule is established, 
because the world of the Sermon is a real and sinful 
world.2
3. The teachings of the Sermon on the Mount are 
found in the other books of the NT, in which the Gentiles 
were also regarded as the audience of the message. The 
dispensational argument that the hearers of the Sermon were 
only Jewish believers3 does not take this into considera­
tion. In Luke the addressees of the Sermon were three 
groups of people— the apostles, the wider group of Christ's 
disciples who had committed themselves to Him, and the
^-After discussing the ethical teaching of Jesus in 
the context of the contemporary Jewish religious and ethi­
cal teachings, Bennett Harvie Branscomb concludes that 
Jesus ignored and rejected some specific precepts of the 
law when they conflicted with the basic moral principles of 
the Torah and that He prepared the way for the religion of 
Israel to become universal and international in character 
by freeing the ethical teaching from its ethnic features. 
See his Jesus and the Law of Moses (New York: Richard R.
Smith, 1930), 264, 271.
2In the Sermon we face the world of the weak and 
poor, tax collectors, unjust rulers, hypocrites, thieves, 
and false teachers and prophets.
3English, Studies in the Gospel According to 
Matthew. 51; cf. Campbell, "Interpretation and Exposition 
of the Sermon on the Mount," 55.
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still wider group of people who were not committed to Him 
(6:17-20). People came even from Tyre and Sidon, which 
seems to be a symbol of heathenism (cf. 10:13-14).1 The 
disciples and the crowds, including the heathen, were 
regarded as the audience of the Sermon.2 If one lists the 
teachings of the Sermon and reads the Epistles, one finds 
the same ethics in both.3
4. The principles of the Sermon on the Mount
appear to be a reaffirming by Christ of Israel's covenant
according to His messianic role in the prophecy of Dan
9:27: "He will confirm a covenant with many for one seven,
. . ." Here the use of the verb "to confirm" implies that
this covenant was already in existence. Isa 42:21 also
refers to Christ's magnifying the torah. Shea suggests
that Christ amplified and strengthened some commandments
from the old covenant instead of abrogating them.
Furthermore, He added to them His new commandments (Matt
6:19-7:11). Shea comments on the relationship between the
Sinaitic covenant and the Sermon as follows:
This kind of presentation is thoroughly covenantal in 
character. Various NT scholars have noted the rela­
-̂I. Howard Marshall, The Gospel of Luke: A Com­
mentary on the Greek Text. NIGTC (Grand Rapids: Wm. B.
Eerdmans Publishing Co., 1978), 242.
2 In the Lukan Sermon it is noticeable that the 
address varies constantly between the second person plural 
and singular.
3 For instance, compare Matt 5:14 with Eph 5:8; 
Matt 5:43 with Rom 12:20; Matt 7:1 with Rom 14:13, etc.
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tionship between Moses' covenant on Mount Sinai and 
Jesus' covenant on the Mount of Blessing. This exposi­
tion of the covenant by Jesus at the beginning of His 
ministry provides the most direct connection between 
His time and the circumstances predicted here in 
[Daniel] 9:27.1
In this sense, the Sermon on the Mount is related 
to the law.2 However, the teachings of Christ in the 
Sermon are not intended to renew a legal yoke upon His fol­
lowers. Jesus Christ tells it with the specific purpose of 
removing misconceptions and distortions of the law and the 
kingdom among His people. He was not the opponent of 
Mosaic law, but He was in strong opposition to the 
externalism of Pharisaism and to the legalistic interpre­
tation of the law.3 The sight of great multitudes of 
people filled His heart with sympathy, a desire to help 
them in their needs (cf. Matt 9:36; 14:14; etc.). So also 
here in Matt 5:1. Jesus imparted comfort and encouragement
-̂Shea, "The Prophecy of Daniel 9:24-27," 96.
William D. Davies regards the Sermon as the Messianic 
Torah, that is, as the normative interpretation of the law. 
Yet Jesus inaugurated a new Torah which transcends and, in 
some respect, even annulled the Old Law. Christian Origins 
and Judaism (London: Darton, Longman & Todd, 1962), 34.
Davies did not connect the Sermon with the messianic 
prophecy as Shea did.
2After discussing three attempts of perfectionis- 
tic, salvation-tutoring and interim-ethical solutions that 
regard the Sermon as law, Jeremias refutes the idea that 
the Sermon is not law, but gospel. See his The Sermon on 
the Mount. 1-35.
3Arthur W. Pink, An Exposition of the Sermon on the 
Mount (Grand Rapids: Daker Book House, 1953), 11; F. C.
Grant, "Sermon on the Mount," Dictionary of the Bible 
(1963), 897.
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to the distressed people and His followers for new life and 
growth in His grace.1 The audience was composed largely of 
peasants and fishermen including the Gentiles. In Matthew 
the context suggests that a crowd was present, but the 
teaching on the nature of His kingdom was intended for His 
disciples who had left everything and had followed Him 
(4:21-22).2 In the Lukan text, the Sermon appears after 
the appointment and ordination of the Twelve (6:12-49). It 
is noticeable that Jesus demands decision and commitment as 
the way of discipleship in the concluding part of the Ser­
mon (Matt 7:13-27). Guelich calls attention to disciple­
ship as follows:
The Sermon, above all, summons the "disciple" to a new 
relationship with God and others that issues in conduct 
befitting the age of salvation . . . made possible in
this age through the presence of God's eschatological 
rule in Jesus Messiah, Son of God.3
It is natural, therefore, in the Sermon that grace is
presupposed prior to the command just as in the Sinaitic
covenant.
1Cf. William Hendriksen, New Testament Commentary. 
Exposition of the Gospel According to Matthew (Grand 
Rapids: Baker Book House, 1973), 268.
2T. H. Robinson, The Gospel of Matthew. Moffatt New 
Testament Commentary (London: Hodder and Stoughton, 1982), 
25; William Barclay, The Gospel of Matthew. Daily Bible 
Study Series, rev. ed. (Philadelphia: Westminster Press,
1958), 1:86-87; K. Grayston, "Sermon on the Mount," IDB
(1962), 4:281.
3Guelich, "Interpreting the Sermon on the Mount,"
129.
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Dispensationalists admit that Jesus paid full 
respect to the Mosaic law and declared that He had not come 
to destroy it or replace it, but to fulfill it.1 Moreover, 
they understand that Christ set forth "the perfect standard 
of righteousness demanded by the law."2 But this cannot be 
fulfilled in this church-age. The lessons and principles 
of the Sermon are applicable only to the church in a secon­
dary sense. Its primary fulfillment is expected only in 
the future Messianic kingdom.3 This dualistic approach 
comes from Dispensationalists' adherence to literalism. 
They are so caught in dogmatic literalism that they under­
estimate or ignore the christological and ecclesiological 
fulfillments of Israel's covenant.4 Thus, they throw the 
literally impossible obedience to th*» laws of the Sermon in 
the present time to the millennial age. Responsible 
exegesis, however, recognizes that the foundation princi­
ples of the kingdom of God in the Sermon are intended for 
all peoples and all times,5 because the messages of the
•^Ryrie, Basic Theology. 88; Walvoord, Matthew. 48.
2NSRB. 997, n. 4 (Matt 5:3).
3Ryrie, Dispensationalism Today. 107-108.
4LaRondelle emphasizes the christological- 
ecclesiological interpretation of Israel's covenants as one 
of the most important results of the gospel hermeneutic. 
The Israel of God in Prophecy. 219.
5Cf. Thomas Watson, The Beatitudes: An Exposition
of MatLhew 5:1-12 (Edinburgh: Banner of Truth Trust,
1971), 13-23.
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Sermon are related to the poor, the mourner, the weak, and 
the persecuted in their ordinary lives. In short, the 
"secondary" application of Dispensationalism must be the 
primary one.
In Matt 5:17-19, Matthew the evangelist expresses 
the high view of the Torah, the belief in the validity of 
the commandments for the age of the church. Because 
Yahweh's gift is perfect, the Torah of the Messiah could 
not be but perfect and unchangeable. It is impossible that 
its primary application would ever cease or be forgotten 
for many centuries in history. Many facts confirm the 
validity of this view.
The phrase "I have come" in vs. 17 seems to express 
the connotative meaning of "divine sending," with Messianic 
overtones.1 Presenting Himself as the authoritative 
declarer of truth in the setting of the Sermon, in the role 
of an eschatological teacher,2 Jesus said He did not come
1The expressions "I have come" or "the Son of Man 
came" from the mouth of Jesus Christ followed by a state­
ment of purpose are most characteristic of Matthew and the 
Gospel of John: i.e., Matt 9:13; 10:34-35; 18:11; 20:28;
John 5:43; 7:28; 9:39; 10:10; 12:46-47; 16:28.
2There were similar expectations of the messianic 
teachers or eschatological revealer of truth such as "the 
Elect One" who shall arise in contemporary Judaism (1 
Enoch 51:1-3) and "the Teacher of Righteousness" who 
"expounds the law aright" of the Quraran community in 
"Habakkuk Commentary" 1:4, The Dead Sea Scriptures, ed. & 
trans. T. H. Gaster (Garden City, NY: Doubleday & Co.,
1976), 318. These expectations would contribute to leading 
Jesus's followers and the readers of Matthew's Gospel to 
perceive Messianic, eschatological significance in the 
Sermon on the Mount. In fact, Jesus was perceived by the
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to destroy the law and the prophets, but to fulfill them. 
Here the phrase "the law and p r o p h e t s s e e m s  to be an 
idiomatic expression meaning "Scriptures" without confusing 
the two ideas "law" and "prophet." The key expression in 
vs. 17 is the verb plerdsai, "to fulfill." Its meaning in 
this verse has been variously interpreted with five 
possible meanings— (1) to do, to carry out;2 (2) to 
establish, to validate;3 (3) to fulfill prophecy;4 (4) to
people as a prophet in the Gospels (Matt 13:57; 16:14;
21:11, 46; Mark 6:4; Luke 7:16; John 4:19; 6:14, etc.).
This recalls Moses* and Isaiah's prophecies (Deut 18:15; 
Isa 42:4). The proper attitude to a prophet is to listen to 
his teachings.
■'•The same expression occurs in Matt 7:12; 11:13;
22:20; Luke 16:16; John 1:45; Acts 13:15.
2John P. Meier, Law and History in Matthew's 
Gospel: A Redactional Study of Mt. 5:17-48 (Rome: Biblical 
Institute Press, 1976), 75; Ulrich Luz, "Die Erfiillung des 
Gesetzes bei Matthaus (Mat 5, 17-20), "££K 75 (1975): 398-
435. Here Luz considers the primary meaning of the term as 
"doing."
3Edward P. Blair, Jesus in the Gospel of Matthew 
(Nashville: Abingdon Press, 1960), 118; G. Barth,
"Matthew's Understanding of the Law," Tradition and 
Interpretation in Matthew (London: SCM, 1963), 69. David
Hill emphasizes that Jesus "established" the law and the 
prophets, but that He did it actualizing them in His 
teaching and life, thus including the first two meanings in 
our list. The Gospel of Matthew. New Century Bible 
(London: Oliphants, 1972), 117. Branscomb also feels that
"establish" or "accomplish" is correct in Jesus and the 
Law of Moses. 227. But Branscomb's argument based on the
supposed Aramaic root owm was rejected by Gehard Delling, 
"Pleroo," TDNT (1968), 6:293-294.
4Meier, Law and History. 79; cf. Branscomb, Jesus 
and the Law of Moses. 22 6; Robert Banks, "Matthew's Under­
standing of the Law: Authority and Interpretation in
Matthew 5:17-20," JBL 93 (1974): 229.
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reveal the true meaning, to give concise and final 
interpretation;1 or (5) to bring to full expression, to 
complete.2 As Anderson stated, these are not mutually 
exclusive and all may apply.3 But, considering the usages 
of "the law and the prophets"4 and pleroo,5 and the
1Blair, Jesus in the Gospel of Matthew. 118. 
Robert Banks admits that the most widespread interpretation 
of plerosai xs "setting out the true meaning (spirit, 
intention, basic principles) of the law so as to express 
(complete, perfect)' its full significance." Yet he thinks 
this a misunderstanding of the term. See "Matthew's Under­
standing of the Law," JBL 93 (February 1974): 229.
2W . D. Davies argues for this idea, since Matthew 
imparts the meaning that Jesus has fulfilled the old law in 
bringing what amounts to new demands, and thus He expanded 
the law to its full dimension by radicalizing it. See his 
Christian Origins and Judaism. 33, 45. Branscomb rejects
this meaning on the reasons that it weakens the balanced 
contrast within the two clauses in vs. 17, does not har­
monize with the following vs. 18, and would involve Jesus 
adding to the Torah, which, for him, is difficult to see. 
Jesus and Law of Moses. 227.
3Lewis 0. Anderson, "An Interpretation of Matthew 
5:18," The School of Graduate Studies at Sahmvook Univer­
sity 1 (1982): 25, 42.
4For examples, the Golden Rule (Matt 7:12) can be 
neither a completing of the law and the prophets, nor an 
adding to it so as to make up for any lack. Jesus shows 
that the two love commandments (Matt 22:37-40) are embodied 
in the law and the prophets.
5This term occurs sixteen times in Matthew, twelve 
of which are in the passive voice involving the fulfill­
ment of types and prophecies, and twice with the meaning of 
"to fill up" completely a specific measure or an object. 
The remaining cases, both in the same active form, are in 
Matt 5:17 and 3:15. In the phrase to "fulfill all right­
eousness (3:15), Jesus clearly intends "to perform," "to 
carry out." This seems to be the basic meaning of its use 
in 5:17.
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antitheses of Matt 5:21-481, it is unmistakably clear that 
it is not used here to mean to change, annul, or radically 
reinterpret the law, because this would lead to a contra­
diction of what Jesus said.2
Moreover, since "heaven and earth," one of the key 
expressions in vs. 18, conveys the predominant view of 
"never"3 or until the end of the present age and the 
inauguration of the eschatological Messianic age,4 the law 
would be unshakably validated for the present church-age. 
Jesus1 attitude toward the law was that of profound rever­
ence, of a moral and spiritual conformity to it, and a 
completion of its vital principles in a new spiritual 
economy.5 His teaching is concerned with the continued,
^-Jesus1 antitheses can be understood "to reveal the 
true meaning," "to show deepest intent." It does not 
necessarily convey that Jesus issues a precept on a new 
Torah, but indicates a principle already implicit in "the 
law and the prophets."
2Anderson, "An Interpretation of Matthew 5:18," 42.
3A. M. Honeyman, "Matthew 5:18 and the Validity of 
the Law," N]TS 1 (1954-1955): 14?: Willoughby C. Allen, A
Critical and Exeaetical Commentary on the Gospel According 
to S ♦ Matthew. International Critical Commentary (Edin­
burgh: T. & T. Clark, 1957), 46.
4Helmut Traub, "ouranos," TDNT (1967), 5:515.
5See John L. Stone, "Jesus Christ in Relation to 
the Mosaic Law" (Th.D. dissertation, The Southern Baptist 
Theological Seminary, 1933), 58; see also R. V. G. Tasker, 
Our Lord's Use of the Old Testament. Campbell Morgan Bible 
Lectureship, Fifth Lecture at Westminster Chapel, June, 
1953 (n.p.: n.d), 15.
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unchanged authority of the unmodified OT law during the 
church-age.
The Dispensationalist-kingdom approach in under­
standing of the Sermon of the Mount is based on the dis­
tinction between Israel and the church, and between grace 
and law. Yet one must be careful to remember that the
Gospel of Matthew was written in the church-age. The 
Sermon on the Mount anticipates the coming of the kingdom. 
There, however, is not the "slightest hint that it is an 
ethic for the kingdom only."1 It teaches believers
regarding a time of future entrance into the kingdom (Matt 
5:20; 7:21), future rewards (Matt 5:12, 19, 46: Matt 6:1-6, 
18) , necessity of prayer for the coming of the kingdom 
(Matt 6:10), a time of judgment before the establishment of 
the kingdom (Matt 7:19-23), a time of persecution and false 
prophets prior to the kingdom (Matt 5:11-12; 7:15-18).
Therefore, it is pertinent for today, and the Christians 
must find its primary and full interpretation and 
application in their daily lives. It is meaningless to
distinguish between the primary and secondary applications 
or between interpretation and application.
The Deeper Harmony of Law and Grace
Dispensationalists postulate a functional contrast 
between law and grace. Thus, according to them, the law is
1Martin, "Dispensational Approaches to the Sermon 
on the Mount," 40.
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no longer obligatory. Is their argument for this anti­
thetical relationship a full reflection of the biblical 
understanding?
Many articles and books have dealt with the rela­
tion between law and gospel.1 It is significant to con­
sider the fact that both law and grace originate from the 
same holy God. As already noted, Dispensationalist grace 
is an expression of divine love.2 As observed earlier, the 
seemingly restrictive law is a most perfect expression of 
His love for His people. Like God, "the law of God is 
perfect" (Ps 19:7). "The law is holy, and the commandments 
are holy and righteous and good" (Rom 7:12). Thus, the law
1Forde deals with the development of the law-gospel 
debate through nineteenth- and twentieth-century theologi­
cal literature and suggests that the law-gospel debate 
would be resolved somewhat by an appreciation of the 
eschatological proclamation of the Bible. The Law-Gospel 
Debate. 233. The book Gesetz und Evangelium: Beitraqe zur 
qegenwartiaen theoloaischen Diskussion. eds. Ernst Kinder 
and Klaus Haendler (Darmstadt: Wissenschaftliche Buch-
gesellschaft, 1968) contains eighteen articles. Karl
Barth, in his essay entitled "Evangelium und Gesetz" 
(1935), regards law as the form of the gospel, the form of 
the eschatological address (1-41). He stresses the unity 
between gospel and law. Forde considers that the modern 
dialogue and debate on the issue began with this essay. 
Werner Elert, one of Barth's outspoken opponents, criti­
cizes Barth's assertion that God's word to us is itself 
grace, regardless of what God says. To Elert this is a 
fundamental error which could only result in a weakening of 
both the law and the gospel. See his Law and Gospel. 
Social Ethics series 16, trans. Edward H. Schroeder 
(Philadelphia: Fortress Press,1967), 1-48. See also Helmut 
Thielicke, Theological Ethics, vol. 1, Foundation, ed. 
William H. Lazareth (Philadelphia: Fortress Press, 1966),
94-125.
2See 214; NSRB, 1124, n. 1 (John 1:17).
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of Yahweh is the written transcript of His character1 and 
is explained in terms of love by Jesus and the NT writers. 
Since law and grace have the same source, one must infer 
that the dispensational presentation of the law's relation­
ship to grace presupposes a mutually contradictory element 
in God's nature. Dumbrell observes that law in Exod 19-20 
"operated fully within the context of grace."2 Even 
Hilgenberg, a Dispensationalist, shows that the problem at 
Sinai was not the law.3 Clearly, grace preceded the law in 
the context of the Sinaitic covenant. The narration 
concerning the foundational events, which began with the 
Exodus and climaxed in the Sinaitic covenant, does not show 
an antithetical relationship of law and grace but their 
perfect harmony. The mercy seat on the top of the tables 
of the law in the ark of the covenant testifies to a 
harmonious coexistence of grace and law.4 Kreider makes 
this observation:
1John Calvin considers the law as an expression of 
the will of God (Inst., 1.17.2) or the character of God 
(Inst.. 2.8.51). Similarly, John Wesley regards the law of 
God as "a copy of the eternal mind, a transcript of the 
divine nature." The Works of Rev. John Wesley, ed. John 
Emory (New York: Hunt & Eaton, n.d.), 1:309.
2William J. Dumbrell, "Law and Grace: The Nature of 
the Contrast in John 1:17," EvO 58 (January 1986): 35.
3Hilgenberg, "The Law of Moses," 259.
4Karl Barth states, "The law is in the gospel as 
the tablets from Sinai were in the ark" in "Gospel and 
Law," Community. State and Church: Three Essays (Garden
City, NY: Doubleday and Company, 1960), 80.
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The law was a miraculous fusion of two things that some 
people today see as irreconcilable— God's radical grace 
and a socially radical lifestyle. God's "holy nation” 
would be a . . . community living by grace.1
This agrees with Motyer, who regards law and grace as the
two pillars of true biblical religion.2 0. Palmer
Robertson sees the law of God itself as the embodiment of
His grace.3 Since grace preceded the law in the context of
the Sinaitic covenant, the law given through Moses was not
a system of merit whereby Israel sought to earn divine
favor but a pattern of life given to the redeemed so that
they might know how to live for His glory. The law at
Sinai was a framework for their holy living.4 Obedience to
the law was to the participants in the covenant a condition
for receiving the divine promises and the fruit of faith,
even in the Abrahamic and the Davidic covenants.5
1Alan Kreider, Journey Towards Holiness: A Wav of 
Living for God's Nation (Scottdale, PA: Herald Press,
1987), 71.
2J. A. Motyer, "Biblical Concept of Law," Evan­
gelical Dictionary of Theology. ed. Walter A. Elwell 
(Grand Rapids: Baker Book House, 1984), 624-625.
3Robertson, "Current Reformed Thinking on the 
Nature of the Divine Covenant," 74.
4Kreider, Journey towards Holiness. 69; Myers 
states that the gift of Torah was for "the maintenance of
their relationship" with Yahweh in Grace and Torah. 16.
5See Toews, "Some Theses toward a Theology of Law 
in the New Testament," 46; Kaiser, Toward Old Testament
Ethics, 78; see also in this chapter the conditionality of
the so-called promissory covenants.
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The antithesis in biblical theology between law and 
gospel is generally the result of a questionable reading of 
Pauline texts. Daniel P. Fuller argues that Paul 
understood a continuum between gospel and law, a balance of 
grace and law.1 He chose two Pauline texts (Rom 10:5-8; 
Gal 3:10-12) as the center of critique and as the basis of 
his hermeneutical contention, for covenant theology and 
Dispensationalism find the basis of the antithetical model 
of law and gospel from these texts. Law is not a mere norm 
under both Testaments. As Daniel Augsburger concluded in 
his dissertation, every command in the Bible should be 
understood as "a Father's long-suffering and His patient 
instruction" and as an evidence of the Father's concern for 
man's happiness.2 Augsburger further gives us an impres­
sive insight:
The law does not stand as a barrier between man and God 
but as a bond. Law kills, it is true, but acciden­
tally; not because of its own nature but because of the 
nature of sinful men. Biblical language on the law, 
therefore, must always be understood in function of the 
people to whom it is applied. . . . For the Christian
^■Fuller regards covenant theology and Dispensation­
alism as having common inability to portray the unity of 
the Bible message in dealing with law and gospel. Accord­
ing to him, covenant theology generally affirms unity of 
law and gospel but nevertheless contrasts Mosaic law, as a 
second way of salvation, with the way of faith promised in 
the old covenant and fulfilled in the new covenant. On the 
contrary, Dispensationalism rejects the unity of law and 
gospel and postulates a soteriological dualism— an earthly 
way of salvation for Jews and a heavenly salvation for 
Christians. See Gosoel and Law. 18-64.
2Augsburger, Calvin and the Mosaic Law. 466-467.
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it is "the whole law," a covenant that includes com­
mand, promise and grace.1
Although grace in the Scriptures is the way of sal­
vation possible for us, it cannot be fully comprehended 
without the understanding of its proper relationship to the 
law. The right relationship between law and grace is 
essential to a true appreciation of the gospel, as we are 
reminded by Murray:
We are compelled therefore to recognize that the sub­
ject of law and grace is not simply concerned with the 
antithesis that there is between law and grace, but 
also with law as that which makes grace necessary and 
with grace as establishing and confirming law. It is 
not only the doctrine of grace that must be jealously 
guarded against distortion by the works of the law, but 
it is also the doctrine of the law that must be pre­
served against the distortions of a spurious concept of 
grace.2
Grace is God's method of salvation. The law is related to 
the standard of righteousness (cf. Ps 119:172). It must be 
kept not as a means of salvation but as the fruit of con­
version (cf. Ps 40:8; Heb 8:10). Obedience to the law is a 
matter of maintaining the covenant relationship with God 
(cf. Lev 18:2-4; Deut 4:13-14, 40; 12:28; John 14:15,
etc.). There has never been a time when men were saved by 
law. Every command in the Scriptures may be considered a 
concealed promise of blessing (Lev 26:3-10; Deut 28:1-12). 
Yahweh's demands are His enablings. William M. Arnett 
illustrates this from the necessity of the new birth (John
1Ibid., 467.
2Murray, Principles of Conduct. 182.
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3:7), the divine provision that follows (John 3:14), the 
command to pursue holiness or sanctification (Heb 12:14), 
and the redemptive provision (Heb 13:12) for the realiza­
tion of holiness in heart and life.1
The proper function of law has always been to
convince of sin (Rom 3:20), bringing man to a sense of his
utter helplessness and, consequently, of the personal need
of a Savior (cf. Rom 3:28; Gal 2:21; 3:21, 24). While
upholding this use of the law, the NT also maintains the
so-called third use of the law2 as a standard of right and
wrong and of God's righteousness. Law and grace form a
dynamic unity. Kubo explains:
It is not enough to see that law is opposed to grace as 
a method of salvation; we must also understand that law 
makes grace necessary, and grace upholds and estab­
lishes the law.3
^■William M. Arnett, "John Wesley and the Law," AS 
35 (July 1980): 26.
2The threefold use of the law includes the "usus 
elenchticus (theologicus)" which condemns man for his 
unrighteousness, "usus politicus," which restrains wicked­
ness, and "usus in renatis." For Luther and Melanchthon 
"the usus elenchticus" is the second use of the law, with 
"the usus politicus" being first. They believed that this 
use of the law was the proper and principal use of the law. 
"Usus in renatis" means the use of the law for those who 
are regenerated. This third use of the law is the princi­
pal function of the law for Calvin (Inst 2.7.12). See I. 
John Hesselink, "Luther and Calvin on Law and Gospel in 
Their Galatians Commentaries," RR 37 (Winter 1984): 69-70.
Regarding Calvin's threefold use of the law, see 
Augsburger, "Calvin and the Mosaic Law," 96-100; I. John 
Hesselink, "Calvin's Concept and Use of the Law," (Th.D. 
dissertation, Basel University, 1961).
3Sakae Kubo, "Why Then the Law?" Ministry: Interna­
tional Journal for Clergy. March 1980, 12.
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The relationship of law and grace is complementary and 
synthetic, not antithetical or antagonistic.1 They are 
like the two sides of the same coin or "the two halves of a 
perfect sphere.2 The sinner apart from Christ stands under 
the condemnation of the law. When the repentant sinner 
comes to Christ, God forgives him by His grace. Law in 
this sense makes grace indispensable. Grace is needed also 
to obey the law. Faith in the love of God is the basis of 
justification, and faith that works by love establishes the 
lav; and becomes the motive for sanctification. After 
basing his position on the unity of the people of God in 
such a way that there remains no distinct place and purpose 
between the nation of Israel and the church, and in the 
fact that the term "Israel1' is used for the total people of 
God including Jews and Gentiles, Heppenstall observes: "The 
Bible knows of no distinction between law and grace in the 
matter of the saved."3 For Calvin, law and gospel have 
unity of substance but are distinguished by their forms. 
Thus, he states: "Where the whole law is concerned the
1This is parallel to the fact that the Old and the 
New Testaments are wholly complementary, not antithetical 
or antagonistic.
2Campbell, Israel and the New Covenant. 40.
3Heppenstall, "The Covenant and the Law," 477. Cf. 
Rousas J. Rushdoony, The Institutes of Biblical Law ([Grand 
Rapids]: Craig Press, 1973), 18, 654; Bahnsen, Theonomv in
Christian Ethics. 187. Here Rushdoony and Bahnsen criti­
cize the dispensational understanding of the law as poly­
theistic or at least Manichaean and as a false antithesis.
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gospel differs from it only in clarity of manifestation."1
For Wesley there is the fundamental and perfect harmony and
agreement between law and gospel as two sides of the same
coin. There is no adversary relation between them, neither
does one supersede the other. He states:
There is, therefore, the closest connection that can be 
conceived, between the law and the gospel. On the one 
hand, the law continually makes way for, and points us 
to, the gospel; on the other, the gospel continually 
leads us to a more exact fulfilling of the law. The 
law, for instance, requires us to love God, to love our 
neighbour, to be meek, humble, or holy. We feel that 
we are not sufficient for these things; yea, that "with 
man this is impossible." But we see a promise of God, 
to give us that love, and to make us humble, meek, and 
holy. We lay hold of this gospel, of these glad 
tidings; it is done unto us according to our faith; and 
"the righteousness of the law is fulfilled in us," 
through faith which is in Christ Jesus.2
Concerning the spiritual unity of law and grace, Timothy L.
Smith also asserts that "the law is to be kept by divine
grace . . . fulfilled by the love of God . . . that can
only be poured into our hearts by the hallowing Spirit."3
The inseparable correlation exists between law and gospel.
The gospel is embodied in the law, and the law is unfolded
in the gospel. The gospel is the fragrant blossom and
fruit which it bears, and the law is its root. No man can
rightly present one without the other.
1Calvin, Inst. 2.9.4.
2John Wesley, "Upon Our Lord's Sermon on the 
Mount" (Sermon XXV), The Works of the Rev. John Wesley 
(London: Wesleyan-Methodist Book-Room, 1831), 5:313-314.
3Timothy L. Smith, "Holy Spirit and Holy Scrip­
ture," AS 39 (Summer 1984): 32-34.
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Paul considers the law and its ethical demand under 
God's saving work through the Spirit. In the Pauline 
paraenesis an imperative is hidden within the gracious 
indicative of salvation. Paul's understanding of the law 
is patterned after the framework in which Yahweh placed His 
grace as a foreword to the law in the Sinaitic covenant. 
As Kaiser pointed out, "grace is always the soil in which 
the law must take root."1 From this perspective "the law 
regains its original divine intention and becomes a promise 
of the new, eschatological obedience."2 Perhaps Barth is 
correct in suggesting that "the law is nothing else than 
the necessary form of the gospel."3 The promises and the 
commandments are essential to the Christian life. Thus, 
Bright declares that to accept the one aspect, ignoring the 
other aspect, would be to sink into complacency or a self- 
righteous legalism.4 It is, therefore, difficult to 
believe the dispensational antithetical position.5
1Kaiser, Toward Old Testament Ethics. 78.
2Ernst Kasemann, "The Spirit and the Letter," 
Perspective on Paul (Philadelphia: Fortress Press, 1971),
138-166.
3Barth, Community. State and Church. 80.
4Bright, Covenant and Promise. 198.
5Luther's dialectical manner on this matter differs 
from the dispensational view, for the Lutherans do not 
reject the Decalogue. Cf. LW, 26.327; Walther, The Proper 
Distinction between Law and Gospel; Rudolf Karl Bultmann 
admits a dialectic or paradoxical character of the law—  
freedom from its demand and obligation to it in Theology of 
the New Testament. trans. Kendrick Grobel (New York:
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Problematic Texts
Now we need to examine some problematic texts which 
Dispensationalists use as their argument for the antitheti­
cal relationship between law and grace.
John 1:17
"For the law was given through Moses; grace and 
truth came through Jesus Christ" (NIV). This is one of the 
texts which Dispensationalists mention tc prove the anti­
thetical relationship between law and gospel.1 From this 
text the NSRB asserts that "grace is set in contrast to 
law."2 This text, however, can be interpreted from the 
covenant background, particularly the content of Exod 3 3- 
34. The phrase pleres karitos kai aletheias in vs. 14 can 
be considered equivalent to the phrase rab hesed we,emet in 
Exod 34:6.3 Hooker bases the reason of this echo on "an
Charles Scribner's Sons, 1970), 341. Yet he sees that "the 
demand of God embodied in the law is grace only." Ibid., 
268. In this respect it is distinguished from a pure 
dialectical manner such as Dispensationalists'. J. 
Christiaan Beker labels Bultmann's position as a virtually 
dualistic manner in Paul the Apostle: The Triumph of God in 
Life and Thought (Philadelphia: Fortress Press, 1980), 236. 
Cf. Rudolf Karl Bultmann, "Christus des Gesetzes Ende," 
Glauben und Verstehen: Gesammelte Aufsatze 2. 4th ed.
(Tubingen: J. C. B. Mohr, 1965), 32-68.
1See pp. 98, 212-214.
2NSRB. 1124, n. 1 (John 1:17).
3Antony Hanson, "John 1:14-18 and Exodus XXXIv," 
NTS 23 (1976): 90-101. Hanson here sums up the history of
the interpretation by connecting the parallel passages 
between John and Exodus; see also Charles H. Dodd, The 
Interpretation cf the Fourth Gospel (Cambridge: Univer-
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immediate and obvious link between the logos and the idea 
of torah, God's word which was itself symbolized by light 
and life."1 That context suggests that the divine revela­
tion, full of grace and truth, has been continuous since 
the revelation of God at Sinai, culminating in the revela­
tion in the incarnate logos. John, therefore, does not 
intend to contrast the Sinai event with the incarnation 
of the Word but to establish a continuity. He is not 
transforming a written document but making manifest the 
grace that was at the root of the law. Rather, he 
contrasts "the enduring love shown in the law with the 
supreme example of enduring love shown in Jesus."2 
Furthermore, he resolves the tension between Israel's 
commission given at Sinai and the experiences of their 
failure to establish their own righteousness based on works 
in the subsequent ages. The law remained law for the Jews. 
Thus, he shows the contrast between the Logos and the 
Rabbinical speculation concerning the Torah, between the 
traditional Jewish perverted view of law and the law
sity Press, 1955), 175; Morna D. Hooker, "The Johanine
Prologue and the Messianic Secret," NTS 21 (1971): 53;
Dumbrell, "Law and Grace," 34.
1Hooker, "The Johannine Prologue and the Messianic 
Secret," 56.
2Raymond E. Brown, The Gospel According to John I- 
XII. The Anchor Bible 29 (Garden City, NY: Doubleday & Co., 
1966), 16.
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stemming from Sinai in the Johannine prologue.1 It was God 
who had spoken the law through Moses. Now He appeared in 
person to affirm the same great eternal truths and to 
restore them to their original feature from its perversion 
by man. As Dumbrell argues,2 the underlying context of ocr 
Johannine text does not intend to show the contrast of law 
and grace, but rather the parallel between the Sinaitic 
theophany for Israel in Exod 19-20 and the divine 
reappearance in Jesus.
Romans 6:14
"For sin shall not have dominion over you: for ye
are not under the law, but under grace" (KJV). Dispensa­
tionalists also contend for an antithetical contrast 
between law and grace in the phrases "under the law" and 
"under grace" (Rom 6:14), so that the believers are not 
under the law as a rule of life and free from its domina­
tion.3 They fail, however, to give enough attention to the 
first part of the verse, which says, "For sin shall not 
have dominion over you." Paul is here contrasting
1Severino Pancaro, The Law in the Fourth Gospel: 
The Torah and the Gospel. Moses and Jesus. Judaism and 
Christianity According to John (Leiden, Netherlands: E. J. 
Brill, 1975), 543; Dumbrell, "Law and Grace," 35-36.
2Ibid., 36-37.
3McClain, Law and Grace. 42-49; DeHaan, Law or
Grace. 130; Ryrie, Dispensationalism Today. 115, 119.
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existence under the dominion of sin with life under grace.1 
Law cannot put an end to sin. Its role is to reveal it. 
Living "under the law" in this verse clearly equals a life 
in which the dominion of sin is continually revealed by the 
law. 2 Consequently, "under the law" cannot mean living in 
obedience to law as a rule of life. Rather, it means that 
Christians are not under the law as a way of salvation.3 
This "under the law" experience is possible for all men in 
all ages. It does not belong to a specific period of 
limited revelation before Christ (see Gal 4:21; Rom 7:1- 
12) , as Dispensationalists argued. This understanding is 
in harmony with the immediate following verse, saying, 
"What then? shall we sin, because we are not under the 
law, but under grace? God forbid" (vs. 15) . Paul rejects 
the life of indulgence in grace since grace gives no 
licence to sin.
Romans 10:4-5
"For Christ is the end of the law, that every one
who has faith may be justified. Moses writes that the man
1Cf. H.-H. Esser, "Grace, Spiritual Gift," NIDNTT
(1986), 2:120.
2For Murray, to be 'under law' is to be under the 
dominion of sin or in bondage to sin; to be 'under grace' 
is to be liberated from that dominion. Principles of
Conduct. 184-187.
3Albert Barnes, Notes on the Mew Testament: Romans 
(Grand Rapids: Baker Book House, 1949), 153-154; John
Knox, "The Epistle to the Romans," IB (1954), 9: 481.
Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.
352
who practices the righteousness which is based on the law 
shall live by it” (RSV). Dispensationalists understand the 
phrase "the end of the law" as conveying the meaning of the 
termination of the law.1 They find in Rom 10:4-5 a reason 
of the contrast between law and grace.2
Rom 10:4 has received considerable attention.3 
Some commentators such as Heinrich A. W. Meyer4 and Ernest 
Kasemann5 understand Christ as the termination or abolition 
of the law.6 It is to be noted, however, that the attempt 
to connect telos nomou with the termination of the law in 
this text is not convincing for everyone. Some writers,
^•Ryrie, The Rvrie Study Bible. 278; Chafer, Major 
Bible Themes. 134; Lewis Sperry Chafer, Salvation. A Clear 
Doctrinal Analysis (Grand Rapids: Academie Books, 1988),
53. Cf. Fuller, Gospel and Law. 104.
2Witmer, "Romans," 480; DeHaan, Galatians. 61-62,
79; Gaebelein, Gaebelsin's Concise Commentary. 916.
3According to W. S. Campbell, "the interpretation 
of Jews and the torah in Romans is still a bone of conten­
tion." See his article entitled "The Romans Debate," JSNT 
10 (1981): 27.
4Heinrich August Wilhelm Meyer, Critical and 
Exeaetical Hand-Book to the Epistle to the Romans, trans. 
John C. Moore and Edwin Johnson (New York: Funk and
Wagnalls, 1889), 404-405.
5Kasemann, Commentary on Romans. 283. Here he 
interprets that law and gospel are mutually exclusive anti­
thesis.
6Cf. Kevan, The Grace of Law. 139. Here Kevan 
presents a list of commentators who affirm the meaning of 
termination: J. A. Beet, J. Denny, C. H. Dodd, A. E.
Garvie, E. H. Gifford, C. Hodge, H. A. W. Meyer, A. Nygren, 
W. Sandy, and A. C. Headlam.
Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.
353
for instance, Karl Barth1, F. Godet,2 and C. E. B. 
Cranfield,3 claim that Paul refers to the Christ as the 
"goal” of the law.4 Some even take Rom 10:4 to refer to 
the end of legalism or Jewish misuse of the law.3 
Longenecker considers nonos as the end of the law in its 
connection with righteousness.6 Because of the Jews' 
perversion of the law as the means of establishing their 
righteousness by their own attempts at legalistic obedience
1Karl Barth, The Epistle to the Romans, trans. 
Edwyn C. Hoskyns (London: Oxford University Press, 1933),
375.
2F . Godet, Commentary on the Epistle to the Romans, 
trans. A. Cusin (Grand Rapids: Zondervan Publishing House, 
1956), 376.
3Cranfield, The Epistle to the Romans. 2:516-519.
4This view is held to by H. Alford, C. K. Barrett, 
J. A. Bengel, W. Burkitt, J. Calvin, G. A. F. Knight, M. 
Stuart, and J. Wesley (Kevan, 140). See also Fuller, 
Gospel and Law. 84-88; Clyde T. Rhyne, Faith Establishes 
the Law: A Study on the Continuity between Judaism and
Christianity. Romans 3:31. SBL dissertation Series 55
(Chicago: Scholars Press, 1981), 95-116; W. D. Davies, Paul 
and Rabbinic Judaism. 4th ed. (Philadelphia: Fortress
Press, 1980), 147-176; George E. Howard, "Christ the End of 
the Law," JBL 88 (1969): 336; Frederick F. Bruce combines
the first and the second views. That is, the primary sense 
of telos is "end." Yet Christ is also the embodiment of 
perfect righteousness from the perspective of "goal." The 
Epistle of Paul to the Romans (Grand Rapids: W. B. Eerdmans
Publishing Co., 1963), 203.
5Charles F. D. Moule, "Obligation in the Ethic of 
Paul," in Christian History and Interpretation, ed. W. R. 
Farmer, C. F. D. Moule, and R. R. Niebuhr (Cambridge, 
England: University Press, 1967), 402-403; Rudolf Bultmann, 
Essavs: Philosophical and Theological, trans. James C. G.
Greig (New York: MacMillan Co., 1955), 36-56.
6Richard Norman Longenecker, Paul: Apostle of
Liberty (New York: Harper & Row, 1964), 144-153.
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(cf. Rom 9:31-32), Christ came to bring this misuse to an 
end. Christ was the teleological fulfillment of the law. 
The Jews missed the central fact of the law. Paul's use of 
telos nomou here refers to the "goal" or "purpose" of the 
law as revelation,1 just as the word "end" of our faith in 
1 Pet 1:9. In this sense, the dispensational view of 
"cessation" of the law in this text is disconnected from 
the immediate context.
In his comprehensive study of the meaning of the 
word telos in Rom 10:4, Badenas shows that the early church 
and the Reformers understood this text as conveying a 
prophetic as well as purposive signification, but, after 
the Reformation era, the terminal, temporal, and antinomian 
interpretations have prevailed with the rise of liberal 
theology and biblical criticism.2 Furthermore, he suggests 
that telos generally maicates purpose or outcome, not 
termination when it is used with a genitive, and that it, 
therefore, designates the object or fulfillment of law in 
the passage.3 In this teleological relationship between 
Christ and the law, he considers the word telos as the 
culminating point in the immediate context of the text 
within the larger context of Rom 9-11. One main concern of
1Fuller, Gospel and Law. 86-87.
2Roberto David Badenas, "The Meaning of Telos in 
Romans 10:4" (Ph.D. dissertation, Andrews University, 
1983), 88-120.
3Ibid., 121-230.
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Paul in the text, Badenas thinks, is to prove that the 
Torah leads to the gospel.1
Fuller understands that the law of Moses itself 
always had demanded faith with obedience, and that the 
statement of Rom 10:4 is directed against Jewish misuse of 
the law as connoted in Phil 3:9, wheras "law" is used to 
represent the common misinterpretation of Moses by the 
Jews- He, therefore, eliminates the use of Rom 10:5-8 as 
an objection to the view of law-gospel continuum. 
According to him, Paul is not using the term "law" to 
represent the legalistic misunderstanding of the law in Rom 
10:5, which is quoted from Lev 18:5, but rather "the 
intended meaning which the word had in its original 
context." Therefore, the "righteousness of law" and 
"righteousness of faith" phrases are, in fact, identical in 
the passage and they show the continuum.2
Criticizing Fuller's position, Strickland recently 
pointed out that Fuller did not investigate the linguistic 
data for an accurate understanding of Paul's use of telos 
and that some scholarly works support the concept of 
"cessation" of that word.3 Yet, as noted already, Badenas 
gives a helpful answer to this question in his study of the
1Ibid., 231-378.
2Fuller, Gospel and Law. 66-88.
3Strickland, "A Critical Analysis of Daniel 
Fuller's Gospel and Law Concept," 127-131.
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use of telos in biblical and cognitive literature.1 As 
appears from Kaiser's address, Paul quotes Lev 18:5 and 
Deut 30:11-14 in order to show Christ, the center of the 
law, to the Jew who perverted the law.2 These two Mosaic 
passages are not antithetical, for "the contrast is still 
between 'their own righteousness' and the righteousness of 
God which Moses describes in Leviticus and Deuteronomy and 
which Paul here is describing and preaching."3 Thus, we 
cannot but regard the dispensational attempt to seek the 
temporality of the law from this text as overlooking the 
correct meaning of telos and the biblical context.
Galatians 3:10-12
For all who rely on works of the law are under a 
curse. . . . "Cursed be every one who does not abide by 
all things written in the book of the law, and do 
them." Now it is evident that no man is justified 
before God by the law; for "He who through faith is 
righteous shall live"; but the law does not rest on 
faith, for "He who does them shall live by them" (RSV).
Based on this text, Dispensationalists often assert the
contrast between the Mosaic law and gospel, the cessation
of the Mosaic law in the church-age,4 or the mutual
1See Robert Badenas, Christ: The End of the Law.
Romans 10:4 in Panline Perspective. Journal for the Study 
of the New Testament Supplement Series 10 (Sheffield, 
England: JSOT Press, 1985), 38-80.
2Kaiser, "Leviticus 18:5 and Paul," 26-27.
3Ibid., 27.
4Strickland, "Preunderstar.ding and Daniel Fuller's 
Law-Gospel Continuum,": 193; idem, "A Critical Analysis of
Daniel Fuller's Gospel and Law Concept," 163; DeHaan,
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exclusion between law and faith.1 They understand in this 
text that one who tries to achieve righteousness by obeying 
the law is destined to failure and is under the curse of 
God because an uninterrupted, unbroken obedience to the 
entire law of God is imposible.2
Of course, Paul is discussing in Gal 3 the useless 
experience of the Galatians in trying to keep the law as a 
method of salvation. It is Paul's purpose to show that 
both Jews and Gentiles are saved by faith in Christ who has 
been historically revealed as the Savior. Paul, however, 
does not contrast the righteousness of law and the
righteousness of faith, for they came from the same God
and, therefore, they are in a continuum. Rather, he 
presents the antithesis between faith and the Pharisaic
misunderstanding of the law.3 This is implicitly expressed 
in the expressions of "they who are of faith" (3:9) and 
"for as many as are of the works of the law" (3:10), which 
designates legalism.4 If so, Paul is drawing upon the
Galatians. 99-106.
^•Campbell, "Galatians," 598.
2Strickland, "Preunderstanding and Daniel Fuller's 
Law-Gospel Continuum," 188; DeHaan, Galatians. 104-105.
3Fuller, Gospel and Law. 88-89; Cranfield, "St.
Paul and the Law," 48.
4C . E. B. Cranfield, "St. Paul and the Law," SJT 17 
(1964): 55; Daniel P. Fuller, "Paul and "the Works of the
Law,'" WTJ 38 (1975): 28-29; cf. "Galatians," SDABC. 6:949,
955.
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Jewish way of understanding Deut 27:26. This seems to be 
the focus in the text. Fuller claims that the reason for 
the curse in Gal 3:10 is a legalistic adherence to the 
law.1 Thus, Paul here does not directly intend to refute 
the idea of the law which can be kept by the enabling 
grace. Schreiner's criticism of this matter is consider­
able.2 As found in his conclusion, Paul is discussing that 
"the perfect obedience to the law is impossible in Gal 
3:10-14.1,3 The law cannot enable the sinner to attain to 
the standard of righteousness that it exalts. We, however, 
need to consider the fact that Paul proves to the 
Judaizers4 that his teaching regarding the law is simply an 
affirmation of what the law says of itself. Paul is 
talking about the great principles of the gospel in facing 
a false gospel. The law was not intended to be an end in 
itself, as the false teachers claimed. Rather, we might 
infer that Paul does not intend to deny the permanent 
validity of the Decalogue in Gal 3:19.5 It was designed to
1Fuller, "Paul and the Works of the Law," 32-33. 
Fuller points out that Paul sometimes used the Greek of a 
Rabbinical phrase for "the works of the law" to designate 
legalism, and that he also used the word "law" to represent 
the legalistic misunderstanding of the law (pp. 28-29, n. 
2) .
2See Thomas R. Schreiner, "Is Perfect Obedience to 
the Law Possible? A Re-examination of Galatians 3:10," JETS 
27 (1984): 151-156.
3Ibid., 160.
4See p. 295, n. 3.
5Grant, "The Decalogue in Early Christianity," 5.
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help God's people understand and appropriate the provisions 
of the covenant of divine grace. The text does not intend 
to indicate the Mosaic law in contrast to faith as 
Strickland contends.1 Strickland criticizes Fuller for his 
forgetting the fact that the Mosaic law was given to a 
covenant nation.2 And he rejects Fuller's argument that 
Paul deals with the legalists' misinterpreting or abusing 
the passage, for Fuller allows himself to succumb to the 
temptation to follow the example of a legalist, and he 
did not show how the Judaizers abused the passage. 
Furthermore, the Pauline word law in the text does not 
differ from that of the cited OT passages.3 Yet his 
argument disregards the immediate context. Gal 3:1 and 3 
show that the Galatians were already under the influence of 
the false teachers, followed the "works of the law" (vss. 
2, 5) "by the flesh" (vs. 3) , and finally belonged to the
works of the law (vs. 10). Gal 3:11-12 can be also 
understood in this legalistic attitude. The real intention 
of the text is not confined only to the revelatory sense of 
the law. Thus, Dispensationalists' underestimation of the 
contemporary legalism in understanding of the text is not
^-Strickland, A Critical Analysis of Daniel Fuller's 
Gospel and Law Concept. 161; idem, "Preunderstanding and 
Daniel Fuller's Law-Gospel Continuum," 189.
2Strickland, "A Critical Analysis of Daniel 
Fuller's Gospel and Law Concept," 163.
3Ibid., 161-162.
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harmonized with the context. Strickland does not fully 
deal with this background of the Judaizing opponents to the 
logic of Paul's reasoning in this passage. The legalistic 
misunderstanding and misuse of the law provides the most 
proper key to grasp his use of the word nomos.^
Summary
It has been my goal in this chapter to evaluate seme 
main positions on the Mosaic law as understood in 
dispensational theology. This contained the problem of the 
proper understanding of the concept of law, the moral law 
of the Decalogue, the meaning of the reinforcement of the 
law in the Sermon on the Mount for the church, and the 
question of the antithesis of law and grace.
While dispensational theology attempts to establish 
the basic meaning of the law by analyzing the sevenfold 
usages of the term, we observed that it manifests an 
inadequate theological interpretation by adopting the 
domino theory, through which even the Decalogue was 
abolished in the NT era. Moreover, this theology uplifts 
the love-command as the exclusive standard, as the moral 
law of the Christian life apart from the Decalogue and 
without the dynamic relationship between love— the ground 
of the law— and the law. In Scriptures, however, to love 
is to establish a relationship that is defined by divine
-̂Cf. Charles H. Cosgrove, "The Mosaic Law Preaches 
Faith: A Study in Galatians 3," WTJ 41 (1978): 149-150.
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law, and God's law is an expression of His covenantal love- 
relationship. It is in essence codified love. The 
Decalogue is so closely interwoven with divine love that 
any attempt to separate love from it destroys its true 
meaning and introduces an ethical vacuum. The NT supports 
the Decalogue as the abiding moral law and testifies to its 
permanence for the church. Dispensational attempts to 
abstract a pure law from the law as code are foreign to the 
NT.
We have also attempted to show that the dispensa­
tional interpretation of the Sermon on the Mount, primarily 
in the context of the future millennial kingdom, cannot be 
harmonized with the Matthean grammatical structure and its 
theological intention, which was to set forth the character 
of Christianity in contrast to that of contemporary 
Judaism, to offer the christological interpretation of the 
Mosaic law, and to request a commitment as the way of 
discipleship.
Finally we have found that the dispensational 
antithesis of law and grace is a result of misunderstanding 
God's attributes. It is, rather, more biblical to see the 
relationship of law and grace as a complementary and syn­
thetical relationship. The Mosaic law, as the law of 
Yahweh, does not merely instruct its hearers, but reveals 
the way for liberating, consoling, fortifying and enabling 
them to accept and to fulfill it.
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CHAPTER V I I
SUMMARY AND CONCLUSIONS
The purpose of this dissertation was to grasp and 
to assess the dispensational theology in the area of the 
Sinaitic covenant and law. It is now my purpose to take a 
retrospective view of the previous chapters and then to set 
forth certain conclusions regarding the significance of 
this study.
In the first chapter we consider the basic dispen­
sational problems related to the Sinaitic covenant, the 
goal, methodology, and justification of this dissertation. 
I have used the views of normative Dispensationalists to 
understand and to evaluate the definitive features of their 
interpretations on the issue. In order to better meet my 
goal, it was important to clarify the differences of the 
old and the new positions and a brief historical confron­
tation between dispensational and covenant theologies on 
the Mosaic covenant.
In the second chapter we briefly explore the growth 
of Dispensationalism. The first section offers the meaning 
of Dispensationalism as a system of biblical inter­
pretation that divides the history of God's dealing into 
various periods which are distinguished by different ways
362
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of the Divine relating with humans. Dispensationalists put 
their stress on the distinctions or discontinuities within 
the historical program of God. The second section of the 
chapter surveys the history of the movement from its origin 
among the Plymouth Brethren in England in the early 
nineteenth century to its modern development in North 
America. The great awakening of premillennial eschatolog- 
ical concern, the rise of antiliberalism, and the pessi­
mistic view of the future history of the world contributed 
to the rise of Dispensationalism. The Bible and the pro­
phetic conference movements became the decisive forces for 
its development in North America. Especially the SRB 
became a great aid in strengthening and popularizing its 
system. In the context of this historical background, 
normative Dispensationalism appeared as the main stream of 
dispensational theology characterized by the compartmental- 
ization of Scripture between Israel and the church and the 
start of the dispensation of the church on the day of 
Pentecost in Acts 2. A negative attitude toward the 
Sinaitic covenant and law has prevailed throughout the 
development of dispensational theology.
Since Dispensationalism rejected any relevance of 
the Sinaitic covenant and law for the church, it aroused a 
heated controversy with covenant theology. In the third 
chapter, therefore, we discuss some features of the modern 
debates and some basic differences of its old and newer
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positions on the Sinaitic covenant and law. The first 
section of chapter 3 lays out the hermeneutics of the 
Sinaitic covenant according to some covenant theologians in 
order to clarify the divergences between dispensational and 
covenant theologies. Most covenant theologians considered 
the Sinaitic covenant as the covenant of grace accompanied 
with the manifestation of a work-element which is sub­
servient to the covenant. Because of the fundamentally 
gracious character of each covenant of God, covenant 
theologians saw the Sinaitic covenant as a continuation and 
expansion of the previous covenant of grace and rejected 
the dispensational view that the Sinaitic covenant was the 
covenant of works.
The second section of chapter 3 surveys the debates 
of Dispensationalism with covenant theology on the 
Sinaitic covenant. Their controversies were based on the 
differences in their theological schemas, whether the 
ground of God's relation with Israel and the church and 
with law and grace is the expression of the same divine 
purpose. The Sinaitic covenant was understood in covenant 
theology as a covenant of grace and an expression of His 
one purpose, while in dispensational theology it is viewed 
as a covenant of works, a totally different expression of 
His intention. Consequently, the law of Moses in Dispen­
sationalism is valid only in the kingdom-age, while in 
covenant theology it is also applicable to the church.
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Since the 1950s, most Dispensationalists have admitted that 
some of the early statements about the Sinaitic covenant 
were overstated, and they recognized the existence of grace 
under the Sinaitic covenant and the role of law in the 
church-age in a limited sense.
The third section of chapter 3 examines the old and 
new interpretations of the Sinaitic covenant in recent 
dispensational theology. The Sinaitic covenant in the old 
position was a covenant of meritorious works in which 
divine salvation was conditioned strictly on human faith­
fulness without any divine enablement such as grace and a 
universal indwelling of the Holy Spirit. Consequently, the 
old position offered a dual plan of salvation— one for 
Israel as a nation through the unconditional Abrahamic 
covenant and the other for individual Israelites through 
legal obedience. It emphasized the abolishment of the law 
of Moses, including the Decalogue. Yet the new position 
admits the divine enablement from the Abrahamic covenant 
under the Sinaitic covenant and elaborates the same way of 
salvation in all ages with the reservation of the change­
ability of the content of faith; and it stresses the 
existence of the moral law contained in the code.
Chapter 4 describes the dispensational thinking 
about the fundamental features of the Sinaitic covenant and 
law. The chapter begins with a theological survey of the 
basic meaning of covenant from Dispensationalists'
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perspective. It is observed that the essence of covenant 
is the concept of "bond," "fetter," or a relationship in 
the usage of the term. Along with this relationship,
Dispensationalists emphasize God's sovereign pronounce­
ment, the theocratic programs in the progressive revela­
tion, and the division between the conditionality and the 
unconditionalality. Literality, eternality, uncondition­
ality, and nationality constitute the essential nature of 
the covenants. In contrast, they said, the Sinaitic 
covenant was exceptional, for its main features are
conditionality, temporality, and legality.
The second section of chapter 4 offers God's faith­
fulness in keeping the covenant by the establishment of 
the Sinaitic covenant, the character and the structure of 
the Sinaitic covenant, and its relationships to the other 
covenants. One notices that Dispensationalists have 
understood the Sinaitic covenant as having the form of the 
suzerainty treaties, following Mendenhall's structural 
analysis. One may also observe that according to those
writers the conditional Mosaic covenant was only added 
alongside the unconditional Abrahamic covenant, which 
became its source of grace and blessings, and that 
conditionality became its distinctive keynote in contrast 
with other national covenants. Even the Palestinian 
covenant, which was, in fact, the repetition of the
Sinaitic covenant, was seen as a fulfillment of the land
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promise of the Abrahamic covenant. Although the Sinaitic 
covenant had no direct relationship with the Davidic 
covenant, the Mosaic law will become the ruling code in the 
future millennial kingdom which is its eschatological 
fulfillment. The new covenant of the church is not in 
continuity with the Sinaitic covenant, but its replacement. 
The command precedes the promise in the Sinaitic covenant, 
while the order is reversed in the other national 
covenants. Thus we find that the basic understanding of 
covenants in dispensational theology lies in the dichotomy 
of the conditional and the unconditional covenants, that 
is, the disunity and discontinuity of the covenants.
The third section of chapter 4 offers a descrip­
tion of the dispensational view of the law of Moses in the 
teachings of Jesus and Paul. We notice that law is to be 
understood in relation to the concepts of covenant and 
covenant community. Yet Dispensationalists have sought its 
basic meaning in the ethical or juristic sense. They have 
tried to find its contextual meaning by analyzing the bib­
lical usages of the term "law" and emphasizing an indivis­
ible unit of the law of Moses. Because of this inseparable 
unit, they contend that the Mosaic law, including the 
Decalogue, was done away with at the cross and became 
meaningless for the church-age.
Chapter 4 further discusses dispensational 
theology's concept of the law of Christ, the law of love,
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as the governing standard for Christians and their attempt 
to establish a standard of life under grace, which is based 
on liberty with love. The restatements of the Decalogue in 
the NT must not be considered as a continuation of part of
the Mosaic law. Dispensationalists only admit the value of
the principles contained in the Decalogue. The regulatory 
role of the Mosaic law in their theology has been discon­
tinued, but the revelatory role of the law are still main­
tained when their assertion of the functions of the law is
carefully examined.
The research shows that dispensational theology saw 
the aim of Jesus' incarnation as intended to redeem from a 
slavery to the entire Mosaic system and to cause people to 
return to the blessing of the Abrahamic covenant through 
Him. Dispensationalists believe that Jesus Christ ful­
filled and terminated the Mosaic law, including the Deca­
logue. Even the Sermon on the Mount, His most important 
body of instruction, is interpreted as the embodiment of 
the higher and absolute standards of the law, primarily for 
the coming millennial kingdom, not for the church.
According to the dispensational understanding of 
the Pauline teaching, based on the antithetical relation 
between the dispensation of Moses and the dispensation of 
Christ, the law was terminated at the crucifixion, and is, 
therefore, irrelevant to the church. It is contrasted to 
grace on the points of the recipients, the objects written,
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the requirements, the purposes, the results, the enable­
ments, the merit, and the time. The law only causes
sinners to feel their need of the gospel of redeeming 
grace, yet it has no vital role in the divine method of 
sanctification.
The primary purpose of chapter 5 is to evaluate 
the dispensational position on the Sinaitic covenant, 
which was described in chapter 4. The first section of
chapter 5 examines whether the problem of dispensational 
disunity and discontinuity of covenants has validity or 
not. The biblical covenants reveal unity and continuity, 
although they were amplified with the new dimensions of 
situations. The dispensational dichotomy of covenants, 
representing two dispensations, manifests a lack of 
understanding of God's electing love and grace in the 
Sinaitic covenant. The fundamental mistake is to regard it 
as a juridical relationship, excluding its faith and love 
relationship. Unconditionality and conditionality of the 
covenant are two aspects of the same covenant. The first 
is based upon the divine electing love, while the latter is 
the response of participants toward it. These aspects are 
found in the Sinaitic covenant and in the so-called prom­
issory covenants. Election, covenant, and law go together 
in the Sinaitic covenant. The divine electing love, the 
sovereign initiative, was at the origin of the covenant. 
We must conclude that dispensational theology has failed to
Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.
370
admit the element of conditionality in the promissory 
covenants and to see the biblical covenant as the enlarge­
ment of a previous one and its completion in new dimensions 
of freshness and potency.
The second section brings out the richness of 
divine grace displayed in the Sinaitic covenant and in its 
background, which shows the invalidity of the dispensa­
tional assertions that the Sinaitic covenant belonged to 
the covenant of works and that the manifestation of grace 
in the covenant was nothing but that of the Abrahamic 
covenant. In fact, the source and basis of the divine 
grace and blessings in the Sinaitic covenant was Yahweh of 
the Abrahamic covenant. Yahweh became the source and basis 
of both the Abrahamic and the Sinaitic covenants, in which 
the divine promises and grace preceded the requirements of 
the participants. The order is God first, ethics second.
The third section of chapter 5 indicates that the 
work aspect in the Sinaitic covenant must be understood as 
a way of preservation of the relationship with Yahweh who 
saved His people, not as a requirement of a covenant of 
works. The Mosaic law was embedded in grace. Grace would 
empower the people of God to obey the law, the demand of 
faith. Paul condemned only human reliance on works for 
merit, not the obedience to the law. He indicated that the 
main reason of Israel's failure came from the lack of a
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Spirit-provided, Spirit-directed, Spirit-maintained rela­
tionship in the Sinaitic covenant.
The purpose of chapter 6 is to evaluate the dis­
pensational assertion on the law of Moses, which was 
described in chapter 4. The first section of chapter 5 
examines whether the law of Moses was wholly abolished and, 
therefore, has nothing to do with the church. Because of 
a failure to connect properly the negative references to 
the law in the NT with the misuse of the law at the time of 
the Apostles, dispensational theology has interpreted 
these statements as the evidences of the abrogation of the 
law. Its understanding of the meaning of the law, which 
was limited to legal or ethical aspect, they claim, 
destroyed the real nature of the torah. The NT itself 
supports the perpetuity and the continuous validity of the 
Decalogue in the church-age. As a substitute for the 
standard of the Christian conduct and in order to void the 
criticism of antinomianism, Dispensationalists uplifted the 
love-command (the law of Christ) based on the dichotomy of 
the moral law (pure law) and law as code (the Decalogue) . 
Yet the law is the expression of the covenantal love- 
relationship and represents codified love. Throughout the 
NT the Decalogue is inseparable from love, becomes the 
moral law for the church, and is distinguished from the 
ceremonial law. Love needs its moral guidelines, specified 
external norms of commandments, in order to avert the
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ethical relativism or subjectivism in the highly sophisti­
cated diversity of social relations and cultural contexts. 
However, Christ must be the hermeneutical center and 
foundation of the law, as suggested in the phrase "the law 
of Christ."
The second section of chapter 6 reveals the 
inadequacy of the dispensational interpretation that the 
ethical conduct required in the Sermon on the Mount is 
primarily reserved for the millennial kingdom. This idea 
left the track of the Gospel writers, whose intention was 
to find in those words the character of Christianity to be 
contrasted with that of contemporary Judaism, and a true 
christological interpretation of the Mosaic law, and the 
demand of commitment.
The third section of chapter 6 indicates problem of 
the dispensational antithesis of law and grace. The order 
of salvation and then Israel's obedience out of gratitude 
was manifested in the Decalogue of the Sinaitic covenant. 
The law was laid in the ark under the mercy-seat in the 
sanctuary, which showed the harmonious relationship between 
law and grace. The biblical statements of seeming contrast 
of law and gospel must be understood from the angle of the 
perverted concept of the law, the Jewish speculation about 
the torah, or of the usus elenchticus. the pedagogical 
function of the law.
What then should be the conclusion regarding the
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Sinaitic covenant and law of dispensational theology? If 
the present study has presented an accurate interpretation 
of the dispensational position of the Sinaitic covenant and 
law, I have reached a twofold conviction. First, I have 
shown the way in which Dispensationalists interpreted and 
systematized the Sinaitic covenant in their theology. 
Second, I have critically evaluated it.
In fact, the debates between covenant theology and 
older Dispensationalism have shown two opposite points of 
view in understanding of the biblical covenants. The 
covenant theologians generally regarded the Sinaitic 
covenant as an enlargement of the previous covenant, the 
Abrahamic covenant, while the classical Dispensationalists 
saw an antithetical relationship between the Abrahamic and 
the Sinaitic covenants.
Dispensationalism is in constant adjustment from 
the old rigid form as represented by the modern Dispensa­
tionalists. Like non-Dispensationalists, dispensational 
theologians maintain the unity of the way of salvation, but 
they firmly believe in the distinctiveness of the two 
people of God with two inheritances and the two destinies. 
A few contemporary Hispensational theologians attempt to 
soften the traditional dichotomy between the so-called 
unconditional and the conditional covenants, considering 
the complementary relationship between them, with reser­
vation that each one is distinctively different from the
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other. This trend is not readily available in published 
form. Therefore, further discussion on the complementary 
relationship between the unconditional and the conditional 
covenants cannot be adequately carried out. Rather, the 
position that sees the Sinaitic covenant as a covenant of 
works is still dominant in published material on Dispensa­
tionalism, as represented in the NSRB.
The major problem is whether the Sinaitic covenant 
alone has conditionality among the universal and general 
covenants. In light of the conditionality in the Abrahamic 
covenant, the divinely elected love and grace of the 
Sinaitic covenant, and the continuity of the promises 
between the two covenants, it seems best to view the 
biblical covenants from the perspective that conditionality 
and unconditionality exist in the so-called promissory 
covenants as well as in the obligatory covenants. There 
are no contradictory principles in the biblical covenants. 
Divine grace and obedience to the law are perfectly com­
bined in the Sinaitic covenant. One must recognize 
conditionality and unconditionality in the promissory 
covenants. Without consideration of this fact, the dis­
tinction between the promissory covenants and the obliga­
tory covenants is meaningless, and the true complementary 
relationship of these covenants cannot be biblically 
understood.
The dispensational assertion that the regulatory
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aspects of the Decalogue is not binding upon the church, 
but, instead, that the NT believers are under the law of 
Christ (the law of love) destroys the true nature of the 
law which is an expression of God's covenantal love- 
relationship.
The study has led me to conclude that it is a 
basic mistake of dispensational theology to regard the 
Sinaitic covenant as a covenant of works, which is 
fundamentally different from other promissory covenants. 
As a matter of fact, the covenant with Israel at Sinai was 
none other than the one which shows continuity with the 
covenant God made with Abraham. It was based upon divine 
grace and covenantal love which demanded the response of 
faith from participants. As I have tried to demonstrate, 
obedience to the law is nothing but the way of preservation 
of the covenant in Christ, not the way of human merit 
before God.
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